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PREFACE 


The Atharvanic Literature has engaged my attention since 1937, 
when I was studying the problem of the authorship of the Maha- 
bharata. Therein I was struck by the unorthodox tendencies of 
the members of the family of the Bhrgvafjgirases, the authors or 
the editors of the AV. who stand quite apart from other orthodox 
priestly families. My aim in the present work is to present these 
unorthodox tendencies, reflected in the theory and practice of the 
Atharvanic Religion, and warranted by the actual Atharvanic 
Texts, viz., the Saihhita, Brahmana and Kauiikasutra. The mytho¬ 
logy of the AV. has been treated in my other work, the Founda¬ 
tions of the Atharvanic Religion. The philosophy of the AV. is 
based on the conceptions of the Brahman and Atman of the 
Athatvaijic thinkers. They have substantially contributed to the 
Upanisadic thought. I have attempted to throw new light on the 
problem of the late Atharvanic Upanisads. 

The tenth chapter of this work was published in the Pracya- 
vdm, Calcutta in 1944. The ninth chapter was published in 1949 
in: the . Karmarkar. Commemoration Volume, Poona. The eighth 
chapter was published in the Journal of the University of Bombay 
in 1949. I take this opportunity to thank the authorities of the 
Bombay University and the publishers of the Karmarkar Volume, 
for having permitted me to re-publish the above papers. 

I must thank the authorities of the Bhandarkar Oriental 
Research Institute, Poona, for publishing this work, 

I thank the Manager and Staff of the Aryabhushan Press, 
Poona, who printed the work so promptly, in spite of many 
difiBculties, 

Finally I acknowledge my indebtedness tV the University of 
Bombay for the grant-in-aid, received by me from the University 
towards the cost of publication of this work. 

Elphinstone College, 
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INTRODUCTION 


1. The Atharvartic Religion and Magic. 

2. The magical traits in the religion of the RV, YV and SV, 

3. The nature of magic in the AV, 

4. The characteristics of the Atharvanic religion. 

5. The importance of the religion of the AV. 

6. The philosophy of the AV. 

( I ) The Atharvanic Religrioti and Magic. 

The religion of the AV is essentially magical although the 
spheres of the religion and magic are different. Religion, though 
difficult to define, can be broadly described as a propitiation or 
conciliation of powers superior to men, which are believed to direct 
and control the course of nature and of human life.' Thus religion 
consists of a belief in the powers, higher than man and an attempt 
to propitiate them. The belief in these powers may take the form 
of gods like Agni, Indra, Siva or Visnu, which is implored by devo¬ 
tees to favour them with prosperity of men, cows, horses etc., by 
means of offering sacrifices along with the recitation of prayers. It 
is the sweet will of the deity, thus pacified, which confers such 
favours on the devotee. In magic, on the other hand, there are 
invariably the mistaken applications of one or other fundamental 
laws of thought, namely, the association of ideas by similarity and 
association of ideas by contiguity in space or time. In magic, thus, 
there is belief, though wrong, in the laws of uniformity and causa¬ 
tion in the nature.® The magician believes that by means of the 
spells, which he recites while the magical acts are practised, the 
desired effect is brought about owing to the fact that the like cautmi 
produce like effects. Thus the brahman of the Atbatvapic priest 
only reveals the underlying application of one or other of the two 
laws of Nature mentioned above. The priest is confident of the 
fact that his performance of the brahman is bound to yield the ex^ 
result. In magic, thus the desired effect does not depend on the 
caprice or sweet will of the deity as in religion, but is bound 
to take place on account of the mysterious power arising out 

1. The Golden Bmgh^ part I, Vol. 1, p. m-, also P. S. DasHMOSH, 

Eeligion in the Vedic Literature, pp. 1-67 

Ibid„ p. 281 , 
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oi the acts and spells of the magician. Magic and rciigion tkus 
belong to the different spheres. But in the case of the AV, we find 
that there is a perfect blending of the two. We have in the AV 
the magical rites and sacrificial rites side by side. The deities are 
pacified and also are urged to bring about the desired effect. Thus 
there is religious magic or magical religion in the AV according to 
the proportion of the religious and magical ideas in the rites, 

(a ) Magical traits in the religion of the RV, YV and SV. 

What is said above about the religion of the AV is also true 
about the rciigion of the three other Vedas (the RV, YV, SV;, 
generally speaking. The essence of the -religion of these three 
is sacrifice, which consists in enkindling fire and offering oblations 
in it while reciting the Res, Yajus or Samans for the attainment 
of prosperity in this or the next world. The religion of the AV 
also aims at securing full, prosperous and happy life in this world 
and the heaven after the life for him, who performs the brahman, 
the Athatvanic. rites. Both are priestly religions implying the 
domination of the Brahma^as over other castes. The brahman of th® 
sacrificial religion and of the magic are the same. Viivamitra of the 
RV is as confident of his mysterious powers as an Athafva^ic seer, 
when the former declares that it is his iraAmon which protects thd 
clan, of the Bharatas ( RV 3.53.12). The seer Vasisfha in the RV, 
though strongly condemns any attribution of witchcraft (j/afu) 
to hiip by his rival, is quite conversant with the practices of 
witchcraft ( ulukayStu, svayatu etc. RV 7.104, 21-24 ) and the 
means of repelling them. The Bharadvajas and Gautamas and the 
Ahgirasas, who figure as seers in the RV are also pastmasters in the 
technique of witchcraft ( AV 11.1. 6 ). Thus ancient seers of the 
oldest portion of the RV have knowledge of the theory and 
practice of witchcraft. The first and tenth Mandalas of the 
RV contain many charms, which are found in the AV. Generally 
speaking the RV is not innocent of the magical practices* The 
Tkittiriya Samhita contains many magical formulas, which are like 
those found m the AV. In the magical formulas of the AV, mete 
verbal similarity is sometime enough to connect the magical object 
with the desired effect. Thus on account of the root ruh, (to 
ascend ) in the word, Rohita ( the sun ) is employed in a charm to 
bring sovereignty to a king, who ascends the throne ( rohali, AV 
13.14-5 ). In the same way in the TS, the yoke of a cart ( dhur ) is 
asked “ to injure him who injures us ( dhurva ) and to injure him 


3. OlpeSBERG. Die Religion des Veda, p. 59. ' 
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whom we injure (1.1,4) ”, Thus there is a verbal connection bet¬ 
ween dhur and dhurv. Hence the yoke is asked to injure the 
enemies. The TS (1.1.7 ) mentions three types of Agni, viz., amad 
( one who eats raw or uncooked things ), kravyad ( one who eats 
flesh ) and devayajam { godly one ). The AV mentions similar 
classification of Agni (12,2; Kau^ika 67.7 ). The TS often mentions 
the formula, viz., he who hates us and whom we hate should be 
killed etc. ( 1.1,9 ). The AV, in the same manner, repeats it often 
in the magical rite of water thunderbolt ISr relieving one of distress 
etc. (10.5.15-35 ), The Vajasaneyi Samhita of the YV contains 
many ideas which are common to the AV, The VS ( 5.23 ) men¬ 
tions demons and witchcraft ( valaga, krlyd ) as concealed in the 
holes, dug in the ground for erecting the sacrificial post ( yupa ). 
These arc to be thrown out by means of the charm ( ibid ). The 


destruction of the enemy is the common object of many sacrifices 
( VS 9.37; 15-4 ). The VS 26.1 is a regular magical formula to kill 
rivals or enemies. Similarly the VS 15,16—19 contains well-known 
magical formulas. The VS 1177-82 asks Agni to kill the advancing 
enemies on the battle, thieves and robbers, a debtor who refuses 
to pay, hater and one who censures. Like the Atharvanic Purohita 
C AV 3,19 ), proudly glorifying bis brahman, strength and power, 
the priest in the VS also assures his patron that he would kill 
all his enemies ( Md ). Expiation rite is also mentioned at 
the VS 8,13, for removing the sin caused by the wrath of the 
gods, hatred of men, wrath of the manes and other sins knowingly 
or unkiiowingly committed by oneself. The AV is quite elaborate 

over such expiatory rites {IL 6; 6. 112, 13; 4. 23-29). The VS 
describes elaborately the objects of performing the Sautramanl 
sacrifice and of the Cayana sacrifice (VS 20). There is no diffe¬ 
rence between the objects for performing sacrifice in the VS and 
those in the AV. In the Brahmapa literature too we find the same 
association of the magic with sacrifice. The Aitareyabrahmapa, one 
of the oldest Brahmanas, describes the magical power of the fare and 
the importance of the purohita in wielding those powers for the 
destruction of the enemies of a king { AB 8. 24-28 ). Symbolical 
rites are common in magic and sacrifice. In the symbolical rxte for 
curing fever,-water made hot by dipping red-hot iron axe in it, is 
given to the patient for drinking ( AV 1, 25,1), Similarly AB 8. 8 

describes the symbolical meaning of the different implem^ls 
liquids required in the coronation eferemony of a f “ 

7 2-12 prescribes various penances for the performer Agmhotra. 

Similar penances and faith are also essential for the perfor mance of 

the magical rites. There are iiof only many ideological similarittes 
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between the AB and AV but also there arc many res in the AB 
which arc traced only to the AV and which are not traced to the. 
RV. There is also relationship between the AB and AV and the 
Gopatba Brahmaija. The AB 3. 7-8; 4. 5 are almost literally found 
in the GB of the AV.* This is sufficient tq, show how the AV and 
the Atharvanic ideology are permeated in the sacrificial religion of, 
the three Vedas.® 

( 3 ) The Nature of Mafic in the AV 

The magic in the AV observes the general laws of magic, viz., 
the law of similarity i, e. the like causes produce like effect or 
the effect resembles its cause and the law of contact according to. 
which the things which are associated once remain so associated 
even at a distance and even if their association ceases to be. The 
former is termed by FrAzeR as homeopathic magic and the latter as 
contagious magic.® For instance, in a rite to kill the enemy one 
cuts a branch of a tree. The tree here symbolises the enemy. By 
cutting it, he cuts the body of the enemy who is away. This is 
imitative or homeopathic magic. In the same rite one collects dust 
from the ground where his enemy has stepped. He puts it on fire. 
His enemy is burnt thereby. In this case the dust which was in 
contact with the enemy for sometime continues to be so connected 
even if physically it is separated. This is due to the power of the 
brahman. The burning of the dust results in burning the enemy 
(AV 2.12,3-8). Ini the primitive magic, the spells were unintelli¬ 
gible and spoken in the primitive language of the savages. In the 
Atharvanic magic the priest or the performer of the magic, being 
a cultured and intelligent man, systematised his spells. These form 
the AV. In these spells one finds some peculiarities of magic. In 
the magical rites the words of the spells are equally important as 
the act. The priest is confident of the power of his speech. He 
says to a dying man under his treatment, *' I make an armour of 
my brahman for your protection. You shall not die. By means 
of my speech (spell) I release you from the snares of Death.” 

(8.1.3; 6,10; 2.1,10 ). Thus his brahman, the magical act and the 
magical potency arising from it are associated with his speech. In 

4« Hato, Aitareya BrUhntana XntroduoiioBf p. 71* 

5* For details see N. J. Shetob, (i) Atharvan in the Vedic and Epic Litera -' 
turCf JUB 2, pp. 23-44, (ii) The Brahman in the AV^ Karmarkar Volume^'' 
1948, (Hi) For the magical element |b the TJpanisads, The AthMvante npani^adM' 
Prucyanai\\ July 1944. ^ 

5, i&fd, p. 52. 
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addressing the demonic creatures, he always tells that he knows 
their names, which may be secret, and also their father, mother and 
sister. He knows their houses (1.2.1.). This knowledge of the 
geneology and secret names brings force to his spells and weakens 
and exposes the othei party. In such spells repetition also plays 
an important part. The whole formula is repeated with the change 
of certain words about direction or deity (10,5). 

In our attempt to study these spells we get a very valuable 
help from the Kausikasutra, without which many hymns would 
not have been properly understood. Attempt is made in this work 
to see whether there is any connection between the magical rite 
prescribed by it and the respective hymns either by way of 
similarity of word, sound or idea. 

(4 ) The characteristics of the Atharva^ic Religion 

The following peculiarities are noticei 

(a) The magical religion of the AV is priestly religion. The 
priest .officiates on behalf of men and women who are rendered help¬ 
less owing to the vicious practices of the rival witchcraft-makers, 
who cause injury to their life, property and domestic or public life. 

(b) This religion can also be practised in some cases without 
the help of the priest. For* instance, the love-charms or charms 
for causing sleep to the members of the household, when a lover 
goes to meet his beloved in her house can be practised by individuals 
without the priestly help {4.5). Thus the religion is personal 
also. 


(c) This religion was jpractised by, kings. Brahmaijas and 
Sudras; in short, by the Aryans and Sudras alike, by men and 
women, in cities and villages and in public and private life. It was 
especially sponsored by the villagers. It was a great relief to them 
when a young Atharvapic priest would enter a village when im¬ 
mediately all evil spirits used to disappear (5, 36, 7-8). It was 
thus the popular religion, 

(d) The Atharvanic religion aims at securing full life of 
hundred years for every person (19. 67) and employs means for 
removing the causes which terminate it in this world prematurely. 
The causes mainly are the witchcraft ( kftya or y^3tu ) of the rivals, 
enemies, their curses, bad sight of the enemy, one’s own wicked acts, 
sin against gods, Pitrs, and m?n and diseases. This religion aspires 
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to provide for its followers comfortable and prosperous‘household 
with loving inmates along with the wealth of cattle and corn. 
It teaches how to secure the love of a girl and lead the married 
life in perfect harmony with wife, parents and children. It helps 
men in securing success in whatever profession they indulged such 
as agriculture, trade etc. It is thus the household religion, helpful. 
in the public life also. 

(e) It is both offensive and defensive in character. There 
is no much substance in the argument that the Atharvapa spells 
stand for peaceful magic and the Ahgirasa ones for.hostile magic. 
For though the Ahgirasas are mentioned to have witchcrafts and 
plants described as belonging to them only ( 8-7*17,24; 8-5-9), and 
thodgh people in thjs world are said to have been belonging to 
both the Ahgirasas and Atharvanas (ll-4*17), their essential difference 
as peaceful and hostile is nowhere substantiated. Relying on the 
traditional authorship of the different hymns also we can easily say 
that there is nothing in these hymns that will warrant exclusive 
association of these epithets to these seers. The hymns themselves 
nowhere mention such distinction, nor it is corroborated by any 
other evidence. Hence we may say that Ahgirasas and Atharvapas 
were both offensive and defensive in the composition of their 
hymns. However the main purpose of the AV is defensive, as it 
aspires to defend its followers from the attacks of evil spirits, 
enemies, diseases etc. If bad luck is brought about by the curses 
of enemy or rival, the Atharvanic priest uses offensive charms to 
kill or to destroy that enemy, with a view to defending his client. 
It is offensive because it is the best way to defend its followers; 

(f) The rivals or enemies also employ similar methods to 
defend themselves. In this struggle between the two witchcrafts, 
that which is sponsored by the more powerful priest becomes 
successful. The power of the priest depends on the knowledge 
of the practices, spells and on his penance (tapas) and the practice 
of the brahman (brahmacaryay, 

(g) This religion is reformist in tendencies. It is a simple yet 
effective way of removing the miseries in life and becoming happy. 
In the medical aspect of this religion we find that the Atharvans' 
procured medicine even from the Asura women. This explaioa r 
their tendency to associate themselves even with the Asui^;.ajaii> 
use that knowledge for the benefit of all (1.14.2), Not only the 
medicine, but some other witchcraft practices, also they must have 
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borrowed from them. We find a reference to the krlyU of the 
Angitasas and of Asuras ( 8 . 5, 9). The Bhrgvahgirasas { who include 
Atharvans) the authors or the editors of the AV reformed the 
whole technique of sacrifice anS introduced simple and yet equally 
effective sam sacrifices, though they could not altogether destroy 
the systepi of old sacrfices. They exorted their followers by describ¬ 
ing the sensual pleasures that they would get in the heaven if they 
performed the sacrifice according to their practice. They pointed 
out that the full enjoyment of the sex-life is also possible in the 
company of many women in the heaven if they offered a particular 
sava ( 4. 31). They also did not insist on the performance of these 
sava sacrifices too They point out that even the hospitality shown 
to a guest in one’s house is also a sacrifice bringing out the same 
effect. They further point out that-the sacrifice of sensual objects 
can be practised in mind. The Atharvanic priests officiated at 
the various rites in the king’s palace and made the office of a 
purohita absolutely, indispensible for the king. The AB 8.24-28 
informs the importance of the purohita, who is expert in the 
practices of witchcraft at the court of a king. He helps the king at 
the time of his election to the throne by the people and in maintain¬ 
ing his position as a king in peace and War. He, himself by means 
of his brahman wins the war for the king. In the course of time 
the Atharvanic priest became expert in the art of war and wield¬ 
ing of weapons. It will thus be seen that of all the priestly 
families only the Bhrgvaiigirasas, the authors of the AV departed 
from the normal Brahmanas in learning the art of weapons and 
missiles and teaching it to the kings, as we find in the case of 
Droiia t« the Kuru princes in the Mahabharata. This explains 
their reformist tendencies. Another instance of their such 
tendencies is the admission in the orthodox Aryan fold of the 
Vratyas, and their deification. The Vratyas were outside the pale 
of the orthodox Aryans. The AV not only admitted them in the 
Aryan fold, but made the most righteous of them, the highest 
divinity (15.1-8 ). ■ ‘ 

(h) To simplify tha religious practices the AV also prescribes 
many expiatory rites, which later on formed^a part of the Grbya- 
dharma. 

(i) The Atharvanic conception of the brahman provides a link 
between the 6 raA/non in'the sacrificial religion of the YV and that 
in th e Upanisads, It is the- mysterious hruAmon arising out of the, 
practices of the Atharvanic priest, residing in the priest 05 the 
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object and accomplishing the object of the practitioner of witchcraft. 
The priest was equipped with penance and practice of the brahman- 
^ This mysterious power gained by him by such means, residing in 
every object, easily paved way for the universality of the Brahman 
and its description as ‘ mysterious ' by Uma Haimavati (Kena 
25, Brhadaranyaka 5,4 

(j) To glorify and justify their practices the Atharvaiias 
evolved the mythology of the AV. They borrowed some deities 
from the RV, fashioned new ones, dressed them in new garments 
■ and in the vigour of the propagandists claimed all-in-all power 
to these deities. The present writer has studied the mythology of 
the AV and has presented it in his work, ‘ The Foundations of the 
Atharvapic Religion ’ (BDCRI, 9). 

( 5 } The Importance of the Religion of the AV. 

In the religious history of the Aryans, religion existed side by 
side with magic and both in turn influenced each other. Thus the 
religion of sacrifice was mixed with magic and magic was influenced 
by religion, in attempting to propitiate various deities. In India 
both religion and magic were sponsored by the ancient seers like 
Afigiras, Atharvan, Bhrgu, Vasisfha etc. The hymns and spells 
were preserved in the families of the priests and were later on 
collected. The absence of any reference to the AV in the Vedic 
literature till the SB, which mentions it, is due to the circumstances 
that the RV and AV form compliments of each other and it 
was not felt necessary to separate them from each other. The 
AV in the course of time specialised in^ many branfchcs of 
knowledge, which later on developed into Sastras (systematised 
knowledge) and which had lost any cdnnection with the religion 
of sacrifice sponsored by the RV and other two Vedas, The process 
was in this way. 

(a) The treatment of diseases by means of spells and medicinal 
herWin the AV formed the basis of the Indian system of Medicine, 
the Ayurveda. Caraka {1. 30.19-20 ) points out that a physician 
should devote himself to the study of the AV as it deals with the 
treatment of the diseases and lays down auspicious rites, offerings, 
auspicious sacrifices, rules of behaviour, expiation, fasting and 
charms to cure the diseases. Suiruta (1. 6) points out that the, 
Ayurveda is a part of the AV. 

7^ "S. 3. The Brahman in the AV,ihid,^ ; 'i 
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(b) The spells in the AV regarding love (Kama, Smata ) 
formed the nucleus of the Kamasastra, such as that of Vatsyayanai 
which generally agrees with the AV in its teaching. The KamasQtra 
( 7 ) in its aupanisadika chapter describes the various charms similar 
to those in the AV. The KamasGtra (7.1,11.) refers to the 
Atharvana practices as the sole authority in certain erotic rites. It 
also refers to the AV along with the Ayurveda as the authority 
on the rites regarding strengthening the virile power of a man 
suffering from sexual debility (KS 7.1. 49 ). 

. (c) The AV forms the basis of the Statecraft, which developed 

inton complete system in the Artha&tra of Kaufilya. It prescribes 
rites for winning an assembly of the learned and of common people, 
gathered together for the election of a king, for the coronation of a 
king and for securing success in the war. Kautilya (14.146) describes 
the secret means for destroying enemy ( aupani.^adika), which agree 
with those prescribed in the AV. Kautilya (1. 9) attaches great 
importance along with the ministers of the state to the appointment 
of the Purohita, who in addition to his other qualifications must 
be expert in the science of politics and in the .practice of the AV. 
The third chapter on the Statecraft will substantiate the claim of 
the AV to be pioneer in the field of Statecraft before Kaufilya, and 
the Rajadharmaparvans of Santiparvan of the Mahabharata. 

We may thus safely say. that the Ayurveda, Kamasastra and 
Dandaniti { or Arthaiastra ) have their nucleus or starting point in 
the AV. 

(d) However more important from the point of view of the 
history of religion, the greatness of the AV lies in those teachings 
which form the basis of the GrhyasGtras,-the domestic religion 
of the Aryans, which has perpetuated even to this day as the 
religion of the Hindus in its general aspects. H. Oldenbcrg points 
out that the AV is the great treasure of the Grhya verses. Many 
rites in the Grhyasutras have been intended in the number of the 
Sm^of th. iv (SBE30.P.O. Thu. there U a very do» 
relation between the AV and the Grhya rites, 

(e) The-gulf between the orthodox Vedic followers and the 
Atharvavedins must have been widened on account of the latter s 
reformist tendencies, open practice of witchcraft and indulgence 
in tlie secular practices such as of medicinemen, puromtas, experts 
in the science of warfare and use of missiles and of advisers in 

8 
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tile technique of love. However on account of these very Same 
circumstances, we have these sciences of Medicine, Politics and 
Erotics, and the Grhya rites which usurped the place of the religion 
of sacrifice in the life of the Aryans. The association of the 
Bhrgvafigirasas, the authors or editors of the AV, with the Ksatriyas 
as their purohitas made them well acquainted and informed re¬ 
positories of traditional legends and accounts ( itihasa, purwruat gatha^ 
narasamsis, 15‘6*11-12 ) and they effectively attempted to bring 
about the final reduction of the Mahabharata and Ramayana, 
through which they successfully preached their ( Atharvanic) 
ideology.® 

(6) The Philosophy of the AV 

I have taken a brief survey of the philosophy of the AV, from 
the Samhita to the late Atharvanic Upanisads. In the beginning I 
have attempted to fix up the meaning of the word Brahman in the 
AV. It is one of the very crucial words in the Upanisadic 
philosophy. Then I have collected all thoughts about the Brahman 
in the AV and have tried to put forth the view that the philosophi¬ 
cal thoughts in the AV fall mid-way between the sacrificial 
Brahman and the Brahman of the Upanisads, The thought ferment 
in the Upanisads presupposes an elaborate activity of the Atharvanic 
seers in that direction. Then I have described the Atharvanic 
conception of death, immortality and Heaven. The late Atharvanic 
Upanisads form a problem. I have attempted to enlist the Athar¬ 
vanic Upanisads and to note down the trend of their thought. I 
have also attempted to find out the cause of their existence and 
their probable date, 

8. Of. N. J. Sextos, The Authorship of the Mbh., ABOEl U pp. 67-83 and 
The Authorship of the Rnmayana^ JUB, 13. pt. 2,1943, 
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THE MEDICINE IN THE AY. 


1. The AV is the source of the Ayurveda. 2. The causes 
of diseases. 3. Water as medicine, 4. Barley as medicine. 5. 
Plants as medicine. 6. Wounds. 7. Constipation and reten¬ 
tion of urine. 8. Healing diseases by the touch of the hand of 
the priest. 9. Against unknown sores. 10. Internal pain. 11. 
Dropsy. 12. Heartache, pain in the eyes, heels and forefeet. 
13. Vidraiha, baldsa, visalpaka. 14. Against thirst. 15. For easy 
child birth. 16. Miscarriage. 17. Fever, headache and cough, 
caused by rain. 18. Takman. 19. Jaundice. 20,. Leprosy, 21. 
Ksetriya disease. 22, Worms. 23. Yaksma. 24. Poison. 25. Oint¬ 
ment. 26. Eye-diseases 27. For the growth of hair. 28. Balasa. 
29. Kdsa. 30. Pepper. 31. Kidney. 32. Unseen diseases. 33, Manyd 
and Apacit, 34. JdyUnya. 35, Jalasa. 36. Against all diseases* 
37. QrUhi. 38. Diseases of head and other ailments. 39. Madness. 
40. Viskavdha. 41, The AV and the Ayurveda. 


(1) Bhemjya or medicine is one of the most important teachings 
of the AV. The Atharvaijic priest is also the physician ( bJasaj ). 

. He treats the patients by means of his spells, sacrifice and mediemes 

prepared from the herbs and charged with the magical qualities; 

since, whatever the Atharvapic priest does, is charged with the 
magical properties. However, his treatment of the diseases “wks 
the beginnings of the systematic treatment of the medicine, called 
the Ayurveda. Caraka and SusTuta, the earliest exponents of the 

system of Indian medicine, acknowledge the AV to be the source 

of their knowledge of medicine. 

that a physician should devote himself to the study of the AV; for, 
the Veda of the Atbarvans deals with the treatment of the disea- 
• BBS in that it lays down, as a part of its teachings, the auspicious 
rites offerings, auspicious sacrifices, rules of behaviour, ^piation, 
fasting and charms. These also form the treatment of the Ayurveda. 
Therefore the purpose of both is the same. Susruta (1.6) mentions 
that Ayurveda is a part of the AV. Thus the traditional system 
of Indian medicine acknowledges the AV as its raurce. It is, there¬ 
fore, interesting to investigate the original fopm of the Ipd;an 
0 Stcw Pf medicine ns trncfd in the AV, 



The Atharvatiic priest cannot severe magic from medicine. 
Thus even in his scientific treatment of the diseases he administers 
his medicine to the patient only in association with his spells, 

(2) The AV contains charms to cure various diseases. It seems 
thus that the priestly doctor could cure all diseases by means of his 
spells. But Kesava, while commenting on Kausika 24,1-3. points 
out that the term bhai^jya in the AV refers to the pacificatory 
rites to cure diseases. He further explains that the diseases are 
twofold, viz., those that are caused by eating (ahUra) and those thatare 
by sin committed in the previous births. The cure for the former 
is found in the treatises of Caraka,. Vahada and Susruta; while the 
latter are cured by means of the pacificatory rites in the AV. Thus 
according to Kesava, the AV treats of such disease as can be 
magically cured and not by the medicines of the Ayurveda. I 
have shown elsewhere,’ that there are some medicinal qualities in 
the antidotes which are prescribed by the Atharvatjic priest, who 
combines'in himself the requirements of a physician, a surgeon and 
also a veterinary doctor. 

The Atharvanic doctor considers that there are some evil 
spirits such as Kanvas, Kabavas and others, which infest the human 
bodies with diseases (2.25, 3.9 ). An amulet of ten kinds of wood 
is tied on the body to cure a person who is possessed by a demon of 
disease (2.9). Therefore, when a person falls ill, he is usually 
attacked by demons of diseases. These demons can not be driven, 
out of the body except by the spells, amulets or medicine of these 
priestly doctors. Also the worms in the body cause bodily disorder 
and are cured by charms ( 2.31). 

(3) The waters form the chief medicine. The Atharvaijic 
poet calls the waters as nectar and styles them as bhesaja (medicine) 
They contain sweet honey. They make the horses and cows strong 
{1,4.1~4). They rule over human beings (1.5,4). The water 
plain or mixed with salt, is given to sick cows.® Thus the waters 
contain protective powers, medicine and nectar, to prolong one’s 
life in this world. The doctors realised that waters rule over 
human brings.* The waters .coming down from the Himavat 
mountain, from the fountains, from the desert tract, from mashy 

1. N. J. Shekde, ' The foundations of the AV religion’(heTea,{tet called 
• the foundations’) BDCiSi Vol. IX, A'b*. 3-4. p. 119 . 

Z XauSika 19.1, and Saya^a on AV 1.4. ' 

?, I>ASOTr>TA, Vol. II, pp. 303ff; 



IS 


lands and from canals or wells and lakes are more healing than the 
healers, i. e. the physicians. These waters, thus, by themselves 
have curative effects on the bodies of the sick persons (19.2 ).*. 
They remove all diseases (19.2.5 ). 

(4) Not only the 'waters, but the barley also is used in curing 
diseases. The barley ( yava ) was ploughed with yokes pulled by 
six or eight bulls. The Atharvanic physician tells that with this 
barley he drives off all ailments, which run out the body. Barley 
with water thus forms the universal remedy against all ailments 
(6. 91).« 

(5) In addition to the waters and barley, the Atharvanics used 
plants as medicines. All diseases which are caused by the curse of 
Varuna or by Yama or by sin against the gods, or by the violation 
of the permanent moral laws by means of the eye, mind, speech, 
during wakeful state or sleeping—-all these are cured by Soma, the 
king of the plants (6,96).' Thus the diseases caused by the 
wrath of the deities or by one’s own sins are also cured by 
the plants. The Atharvavedins consider the plants to be .useful 
for magical and medicinal purposes. They form a universal 
remedy. The Atharvanic priest invokes the plants on behalf of the 
patient to rescue him from diseases. He prepares a medicine from 
them ( kry.omi hhesajam 8.7. 4-5). He purchases the plants and is 
sure that their potential medicinal qualities would protect every 
cow, horse and man in the village. Thus the Atharvanic priest 
practising in the villages saves the lives not only of the human 
beings but also of the domestic creatures such as cows, horSes etc, 

4. For the varieties of waters and their effects see IT. J. Shbnbe, The 
foundations, pp. 269 ff. 

5. Kausika 28.17-20 and Sayapa on 6,91. It is a charm to cure all diseases 
( sarvarogahhaisajya ). A sacrifice is offered. Ghee is to be offered in Vater 
with each half ro. Six times ghee is to be sprinkled—four times on a far full of 
water or yava (barley) and twice on the earth. The grains of barley that are 
on the earth are to be mixed with those in the jar. That mixture is to be 
sprinkled on the patient. Also an amulet of yava is to be tied, BLOOMFIELD 
( 8BE Vol XLII, p. 50 ) considers that a supposed etymology of yava from the 
root yu, to ward off is used here in the employment of yava as grains or amulet. 

.6. IT. J. Shetoe, The foundations^ p. 119 for the nature and medicinal value 
of plants. SSyana and Fau^ika 31.22-25 uses this hymn (6.96) as a charm 
against the curse of a BrShmapa or against dropsy and for fpacifioatoty 
rite. The creeper Soma is to be burnt in fire and the sufferer is to he fomented 
with it. Also a mixture of curds and honey or of milk and buttermilk, or of milk, 
honey and curds is to be given for drinking, Kau^ika employs this hymn against 
evil planets also. 



The priest is thus a veterinary doctor. The diseases of men and 
cattle are driven away by his plants. The plants which are known 
or unknown to him, and those which he sees with eyes arc 
charged with magical power. He charges them with his words, 'We 
shall bring this man out of this distress,’ Thus the eyes and words 
of the priest produce the magical power in the plants to cure 
the diseases of the patient (8,7.11,15-18).’ A number of Atharvanic 
priests used to practise medicine; and the priest attending a 
patient assures him that as many plants as the human physicians know 
to contain medicine, so many endowed with every healing power he 
employs to cure him from the diseases (8.7,26-28). It will thus be 
noticed that the Atbarvaijic priest believes that the diseases arc caused 
by the wrath of the gods, attack of the evil spirits and demons and 
violation of the laws by one’s body, mind and speech in wakeful or 
sleeping state. This is his theory, explaining the causes of diseases. 
His practice of medicine, mostly in villages, dealing with the life 
of men and cattle, depended on the employment of the vraters, barley 
plants and sacrifices—all charmed with his magical power, expressed 
by his words and eyes. Diseases and their remedies as described in 
the AV ate treated here. The medicinal and magical nature of the 
treatment is described in detail elsewhere. 

(6) Woiinds: 

(i) Excessive flow of blood ; WHITNEY considers that hymn 
(1.2) contains a charm with a reed against an injury and diseases, 
Bloomfield® takes this to be a charm against the excessive 
discharges from the body and also a battle charm. According to him 
it is a charm against diarrhocea and along with AV 1.3, against 
constipation and retention of urine. This is due to the arrows of 
Parjanya, which inflict such diseases on the mortals. The hymn 
contains a number of words describing the battle as well as names 
of diseases. Sayana employs it against fever, diarrhoea, excessive 
urine and flow of blood. Kausika ( 25.6 ) lays down that the priest 
should tie a string made from the head of munja grass, give -him a 
drink of water mixed with the clay from the field or ant-hill, smear 
him with -curds and milk and blow his rectum. It will be noticed 
that the Western translators and the Indian commentators do not 

7. SSyava and Kausika 26,33,40 consider that the amulet of ten holy trees 
is to be dipped in lao and to be tied on the patient to cure him from all diseases. 
These ten trees are to be taken from the following; pofola, udurhhara, jarhbu, 
kampila, srak, vangha, Urt^a, srakiya, varan,a, hilva, jangida, kutaka, grhya, 
galavqla, vetasa, puna, syandam, aranika, aimayokta,imyu, piUadaru, 

p, 233* . 
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agree regarding the import of the hymn. The disease is called 
Qarava at 1.2,4 and the remedy against it is mentioned to be the 
muflja grass, which is used here in medicine and magic. The men¬ 
tion of the word tejana: bamboo (1. 2. 4) suggests the material from 
which the arrows are to be made. Consequently it seems that the 
hymn deals with a charm to cure the flow of blood from the wound 
caused by arrow. It might have been subsequently used for the 
excessive discharges from the body. An amulet of muHja grass® is 
used to stop the flow. The priests make the remedy from the 
muTlja grass growing on the mountains (2.3.1). The demons cause 
this disease by discharging their arrows. But the amulet of muflja 
is an excelleiit remedy containing • hundred-fold medicine. The 
Asuras dug out this remedy. Another remedy for the asrava is the 
clay from ant-hill. The ants bring the remedy from the ocean and 
store it in the ant-bill (2.3.1-6), Kausika (25.6) and Sayana consider 
that the patient suffering from flux is asked to drink the mixture 
of water and clay from field. In the text of the hymn, the clay 
appears to be not from a field, but from the ant-hill which contains 
medicinal water, brought by the ants from the ocean. Sayaga 
employs the hymn 2.3 against fever, excess of urine and excretion 
and abscess. In addition to the tying of amulet of munja and giving 
a mixture of clay and water, he prescribes the opening of anus, 
penis and abscess by means of a leather bag. This arrangement 
seems to be similar to the smith’s bellows. 

(ii) To stop the flow of blood (1.17): Sayana takes the charm 
(1.17) to be used for stopping the blood flowing from a wound, 
caused by weapon or due to menstruation. He and Kausika (26.10) 
suggest that fine clay or sand from the street should be thrown on the 
wound. Clay from the field or dry lake should also be used. Kauiika 
also lays down that the place of wound should be charmed by means 
of a stick having five joints. The hymn uses two physiological terms 
viz. dhanutni and hirU. They number 100 and 1000 respectively. The 
lUras are described as carrying red blood and are like women dressed 
in red garments. It thus seems that they suggest the arteries carrying 
pure red blood. But they are not distinguished from the dhamatds 
in the AV. Sayana explains them as siras (veins) which reside in the 

lower, upper and middle part of the body. According to him the 

Ura is the menstrual vein, or the vein carrying red blood. Comment¬ 
ing on re 1.17.3, he explains that the dhamanis are the principal 
nadts( veins) of the heart and the MrOsare their tributories. He 


9, N. J. SHENDB. ibid., p. 345. 
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points out that the menstrual vein is also called siJcatavali in which 
arises a disease called aimart (coclauli). He further adds that the 
term dhanu stands for bladder (1.17.4). However the term sikatavati 
in rc 1.17.4 can be conveniently explained to mean the sandy dyke 
to stop the blood coming from the small and great tubes of blood. 
Kauiika also supports this view. 

(iii) The AV 6.44 is again a charm for excessive discharge from-the 

body.’® Whitney employs it for the cessation of diseases- 
Sayana uses it against the excessive flow of blood from the body. 
KauSika 3L6 uses it against-slander, Bloomfied^’ explains this use 
of Kausika as the homeopathic cure for the hostility of man. For 
stopping of the blood, a self-shed horn of a cow is dipped in water, 
anointed with ghee and given to the person for drinking or is 
sprinkled on him. This horn is called viqa'^ika and is the urine of 
Rudra and navel of nectar. It also removes the diseases arising 
out of wind ( vatikrta). Visavika is the best cure for asram 
( the discharge of blood ), among the hundreds and thousands of the 
remedies collected for curing this disease (6.44.1-3). @ 

(iv) For stopping the discharge of blood from the wound 

caused by weapon, the plant amndhati is used ( 4.12 ). BlOOMFIELD 
considers that the plant is used in curing the fractures of bones. 
Sayana and Kausika (28.5, 6,14) think that the wound is caused 
by a weapon and its cure is mentioned here. The plant amndhati 
is also called rokinU and Ke^ava employs this spell for curing 

fracture, discharge of blood and wound due to weapon. Sayana 
considers that the wound may be caused by falling in a ditch (karla 
4, 12. 7) or due to a stone hurled at a person. Thus the hymn is 
a spell against a wound caused by falling in a ditch or by a weapon 
or by a stona hurled against a person. Sayana and Kaudika also 
tell us how the plant amndhati, rdhiyi or Inksd is to be utilised 
Uaksa and water are to be boiled and charmed with the spell (4,12 ) 
at the dawn and the mixture is to be sprinkled on the wounds. 
Milk and ghee are to be boiled and given for drinking to the wound¬ 
ed person and the wound is to be sprinkled with the mixture. The 
hymn tells us the plant rohini grows the bone, which is fractured, 
inflamed by pain and crushed. As a result of this medicinal charm, 
the marrow is united with marrow, joint with joint and the part of 
the flesh which has been fallen along with the bone grows together 


10. Bioomfield, SBE 42,481. 

11. Ibid. 

12. DSrlla on £au4ika 28.14, 
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with flesh on the body ( 4.12.1-3 ). The skin and hair on it ate 
fitted together. Immediately after the employment of the charm 
the wounded person is asked to get up and to run like an excellent 
chariot and to stand firm and upright ( 4, 12. 5-6), The medicinal 
charm is thus employed to set right the fractured bone. The AV 
gives medidal terms for the parts of the body such as asthi (bone), 
parm (joint), vvijja ( marrow ), mama ( flesh), carma or ivac ( skin), 
Ionian ( hair ), and asruh (blood). BlOOMFIELD^* draws attention 
to the particular tendency of the Atharvanic doctors in bringing in 
their spells the symbolic connection between the plant roMiji used 
as a remedy and the disease in which the lost parts of the body are 
made to grow ( ruh ). The use of the plant lUk^a, also called silacl 
is advocated at 5, 5. A mixture of laksa and milk, boiled together 
is given for drinking to a person, who is inflicted with an injury by 
means of an arrow, fire or club ( 5. 5. 4). The Atharvaijic doctor 
while invoking the help of the plants, secures complete control 
over them by employing the names of their fathers and mothers 
and thus suggesting that he knows them long before they were 
born. Thus they become subduid to him and yield all their mysteri¬ 
ous qualities to the doctor, 

(v) The Atharvanic priest also employs gugejulu (bdellium) in 
emdog diseases. It is procured from the river, Sindhu and ocean. 
Its sweet fragrance is medicinal (19.38).^® 

(7) Constipation and retention of urine (1.3 ):—• 

The charm {1,3) according to WhitnEy is employed against 
the obstruction of urine only. For releasing the obstructed flow 
of urine or excretion Sayaija and Kau^ika (25.10) advocate the 
use of gall-nut and camphor, ^cs 6-8 of this hy am refer only to 
the obstruction of urine and not of excretion, as Sayaija under, 
stands, Parjanya, the father of the reed (sara) is invoked to 
discharge the flow of urine. Whitney’® considers that reed implies 
some primitive form of a fistula urinaria, the bastiyantra, one of 
the nU4iyantras of the later physicians. As soon as the reed is used 
with the recitation of the spell (1.3), urine is expected to flow 
out on the ground with the sound bad. Sayaija remarks on the fc 
1,3,1 that it is the power of the spell that brings out the urine. 

13, ZiUMEB, Altidisches Lehen, p, 67. 

14, BLOOMriBLD, Op, cit., p. 385, 

15, ZlMMES, ibid, p. 88. 

16, Harvard Oriental Series { hereafter called BOS) 7. p. 3. . 
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The hymn explains the cause of the trouble, as due to the saturation 
of urine in the entrails ( antra), in the canal, i. e, in two groins, the 
two veins which carry urine from entrails to the bladder, which 
has the size of a bow. The process of operation is marked by 
piercing the penis like the dike of a lake (vartra 1.3.7). PFP reads 
vrtra (i. e. that which covers) for vartra. Sayana considers that a 
metallic piece ( salaka of iron) is to be used in opening the urethra, 
Kesava on Kau^ika (25.10) points out that the metallic piece 
is to be charmed before use, Kaus'ika (25.12) remarks that 
with the recitation of the res 1.3,8-9, the patient is to be given 
enema. Other practices such as tiding in a vehicle, shooting 
an arrow also accompany the opening of the bladder and 
urethra. These practices contain the use of the homeopathic 
rnagic. Releasing of an arrow is symbolical of the discharge of 
urine. In addition to this, the priestly doctor invokes the help of 
other deities such as Mitra, Varuna etc., to make sure that he does 
not offend or neglect them in the practice of his medical ebarm,’'^ 
It is thus clear that the Atharvanic doctor employed reed to open 
the obstructed passage of urine. The metallic piece used in its 
stead seems to be a later practice. In this connection the AV uses 
following terms describing the parts of the body: antra ( entrails ), 
gavinl (two groins, the veins which carry urine from entrails to 
the bladder), hasti (bladder) and mehana ( penis). 

(8) Healing a disease by the touch of the hand of the priest 

(4.13) ; 

A disease caused by one’s sins is removed by invoking Vata, 
the universal remedy (4.13.3). The priest approaches the patient 
with blissful charms, removing all calamities, He brings with him 
formidable strength by means of which he takes off the disease of 
the patient. His hand is possessed of fortune. It is full of 
universal remedy and is propitious to touch. By touching the 
patient with his two hands having ten fingers and reciting the spell 

(4.13) with his mouth (lit. by means of tongue, the forerunner of 

voice), the patient is cured. Thus by the touch of his hand and 
the recitation of spell the disease is driven off. This is nothing 
more than magical attraction. ^ 

(9) Against unknown sores by means of offering in sacrifice 
(6.84); 

Sayapa and Kausika (31.16, 52.3) point out that the holy 

... ..— . . . - . . . .. . . . . . . 

17, BloouFIELD ihi-d, p, 337. 
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water is to be prepared and sprinkled on the sores (tra^a). 
Also offerings are to be made to Nirrti the goddess of destruction, 
in fire. Being pleased with the sacrificial offerings the iron fetters, 
with which the patient feels to have been tied up are released. 
These fetters of Nirrti cause unknown sores and give trouble. The 
Atharvaijic priests thus relied as much on magic and medicine as on 
sacrifice in bringing about relief to the suffering person, 

(10) Internal pain caused by the missiles of Rudra ( 6.90 ): 

There is a spell for curing an acute pain in the body apparently 
not caused by any known reason, hence attributed to the missiles of 
Rudra. They cause the colic pain { sula). Say ana refers to the 
views of Darila, maintaining that an amulet of iron or stone is to be 
tied for acute pain in the body. According to Bhadra, another 
commentator, the place where the pain arises is to be charmed. 
Wise’® considers that the pain is colic. The hymn vividly informs 
us that owing to the discharge of arrow of Rudra, hitting the limbs 
and heart of a person, there arises acute pain in the limbs, heart and 
hundred arteries distributed along the limbs, which are poisoned 
by the arrow. The confidence and firmness of the Atharvanic 
priest in curing the diseases is noteworthy in this respect when he 
says, * We draw out the arrow ‘ I take off the poison ( 6.90.1-2 ).* 
It is the personality of the priest and his confident attitude that 
must be bringing relief to the patient by merely reciting the charm, 

(11 ) Dropsy : 

This disease is caused by the wrath of Varuna, inflicted against 
a sinner, who has violated his laws. The priest, excelling in the 
brahman ( magic power ) leads the patient out of it. The man has 
spoken hundreds of lies with his tongue. Now owing to the spell 
of the priest he is freed from all these. He can now live for 
hundred years (1.10). The dropsy causes protuberant belly (6.22 ), 
Offerings are made to Maruts. Rice, cooked in milk and ghee is 
offered to them. The medicinal herbs are taken to the water. 
The heads of the dogs and sheep are thrown in the water. On the 
bamboos, human hair and old shoes are tied. Kau^ika at 30, 11 
treats this disease. At 25. 37, 7.17, he points out that a man 
or woman suffering from dropsy is to be sprinkled from head to 
foot, with water from a jar containing 21 shoots of darbha, with the 
reeds taken out from the thatch of the house. This is symbolical 
rite. From the reed of a thatched hou'e water drops down in rain. 

Hindu System of Medicine p. 341, 



Thus when the charmed water is allowed to drop down there, the 
water in the belly of the patient will also drop away. This is the 
sympathetic magic. 

(12) Helrt ache, pain in the eyes, heels and forefeet (6,24); 

The waters flowing down the Himavat mountain and joining 
the Sindhu river, which is their queen, form a remedy against the 
heartache, the burning feeling in the heart ( hrdyota ) and the pain 
in the eyes, heels and forefeet ( 6. 24,1-3 ). WHITNEY considers 
that the hymn (6-24) is a charm addressed to the waters for 
blessing. But the hymn directly mentions the diseases against 
which the particular waters are prescribed as medicine. BlooMFIED 
thinks that the diseases cured by the waters are dropsy, heart 
diseases and kindred maladies. But the hymn does not mention 
dropsy at all. Darila treats this as a spell against dropsy. Kfiusika 
30.13 and Sayana think that heart disease, dropsy and jaundice are 
mentioned here. They prescribe the water from a flowing river as 
the remedy against these. Grass from the thatch is burnt in the 
water and is mixed with it. This mixture is given to the patient 
for sipping and is sprinkled on him. 

(13) Vidratha ( abscess), balasa, ( flow of blood ), visdpaka 
{neuralgia, 6.127 ): 

A plant cipudru or paldsa removes the abscess, cough, flow of 
blood and also neuralgia, which is in the limbs, ears and eyes. It 
also cures the pain in the heart and any unknown disease (yaksma ). 
The plant is also a cure against the boils growing in the armpit 
(6.127.1-3). The priest is confident that he can ward off these 
diseases by the means of that plant, for he knows that to be the 
medicine against it. The personality of the priest treating the 
patient and the conviction in his own treatment may be said to be 
the principal factors that cute the patient. WhitnEy employs this 
spell against various diseases with a wooden amulet. BloOmfiEld 
takes cipudru tree as a panacea. Kauflka 26.33-39 and Sayaija 
employ the spell against dropsy and in general, against all diseases. 
They lay down that the dregs of ghee are to be poured onthe head 
of the patient, and a piece of pala^a tree four fingers broad is to be 
powdered and pasted on the body of the patient suffering from 
those diseases mentioned in *the hymn. They use the cipudru or 
paldsa'^ tree in medicine and magic. 


19. N. J. SSBKBB, ihid. 
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(14) Cure against thirst ( 2.29 ) ; 

The physicians prepare a medicine called the earthly liquid, 
which may be the churned mixture of barley and water as Sayana 
says (2.29.1). .On account of this treatment of mixture, the gods 
grant him life, progeny and wealth. The blessings of the physicians 
bring vigour, ability and prosperity. At the result of the recitation 
of this charm ( 2.29) with the use of the mixture, the fiery gods 
give him back to the mortal world and he does not feci hunger 
nor thirst. The priest pacifies the patient’s heart with auspici¬ 
ous waters. The thirsty person and the healthy person are 
.clothed in the same garment and are given the stirred drink 
( mantha ) and they thus assume the magic form of Asvins 
(2.29), This is the homeopathic magic. Thus the hymn gives 
a charm for curing the thirst. But WhitNEy^o considers that 
it is the total perversion of the meaning of the hymn to use it for 
curing thirst. Looking to the contents of the hymn, one feels sure 
that it is to be used for transmission of disease, (thirst here ). 
Kausika {27,9-13) and Sayana prescribe the following magical and 
medicinal rite. At sunrise, the thirsting man and a healthy man 
are made to sit back to back facing in opposite directions. The 
mixure of barley and water is kept on the head of the thirsty man 
and is given to the healthy man for drinking. By reciting part of 
fc ( 2.29-6 cd ) the priest covers them in the same garment and 
makes them drink the same drink. Thus the disease or thirst here, 
is transferred to another person, who is healthy. Kausika gives the 
treatment as is suggested in the hymn 2,29. 

(15) For easy child-birth (1.11): 

The gods bring about the conception. At the time of delivery 
Pusan is given an offering in a sacrifice. As a result of this, the 
pregnant woman relaxes herself and the joints of her body go apart 
(1,11.1), The gods send forth the embryo and unclose the foetus 
for birth, Susa opens the womb, Su^ana loosens it and Biskila 
lets the foetus come out. But the priestly physician says, “ We 
open the womb,” In addition to his recitation of the spell; the 
physician tries to widen the womb for easy delivery. He splits 
open the vagina ( meharia ), womb ( yoni ) and canals ( gavimka ). He 
separates the mother and the son ( born in the tenth month) from 
placenta. Then he utters the spell so that the foetus should 
not cling to the flesh, fat, nor marrow and the spotted 
and slimmy placenta ( jarayu ) should fall down to be eaten by 


?o, Whitney, H08, Vol 7, p. 70. 
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a dog ( 1.111-5 ), It is possible to suppose that in this 
whole process of child-birth, the physician did not merely rely on 
his spells, but he used his skill to widen the passage of the womb, 
canal and vagina, and also to make the placenta fall down immedi- 
a tely. He was careful to see that the child is not stuck up in the 
flesh, fat or marrow. It is also likely that he might be resorting to 
some sort of surgical operations or the use of forceps too. Kauiika 
(33) prescribes the sprinkling of hot water on the head of the 
pregnant woman, releasing the joints of the house and tying a cord 
and a rope to her both sides. These are the rites of the home¬ 
opathic or sympathetic magic. 

(16) Miscarriage (6.17): 

To prevent the premature birth of a child Kaus'ika ( 35.12-15) 
and Sayana prescribe the tying of the string of the bow, knit thrice, 
on the body of the pregnant woman. Also the clay from a field 
mixed with the water should be given to her. The same treatment 
is to be followed when the child is suffering from convulsions. The 
hymn containing the spell is to be recited while the treatment is 
proceeding. The woman is exhorted to bear the foetus up to 
delivery just as the earth supports the -embryos of beings, plants 
and mountains. The spell does not contain any indication regard¬ 
ing the treatment. However, it seems that the pregnant woman 
'was symbolically treated, so that there would not be miscarriage. 
Hence Kausika prescribes the homeopathic magical rite of tying of 
the woman with the string of a bow. Also an amulet of white and 
yellow mustard is tied on the body of pregnant woman to prevent 
the evil spirits attacking and harassing her. These spirits cause the 
birth of a dead child or abortion (8,6,9). They cause pain in her 
hips (8.6.13 ), They like to devour the embryo of the pregnant 
women (8.6,23). Thus the diagnosis of the troubles of the pregnant 
woman according to the Atharvanic doctor is the attachment of 
evil spirits towards the woman. These evil spirits enter the 
embryo and cause the child to die before or soon after birth 
(8, 6.T8). The bhesaja for such trouble according to AV is keeping 
the white and yellow mustards having magical values in the knot of 
her garment (mvi 8. 6. 20 ).*‘ The mustard prevents the troubles of 
women, such as, childlessness, still birth, labour and barrenness 
(8. 6, 26), The hymn 2. 25 refers to the demons called Kanvas, who 
eat foetus (garbhada). The plants prs'^iparni (hermonitis cordifolia) is 

21. Ear the details of the demons and evil spirits see ‘ The foundations • 
p. 408, 
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the wonderful and divine remedy against the vile trick of the Kanva s 
such as causing abortion. The plant devours them. The priest employs 
it to cut off the heads of the evil brood ( 2,25,1-5 ). WebER and 
Grill agree with this employment of the charm. But WhitNEy®* 
thinks that the language of the charm does not indicate suiBciently 
this employment of the charm. But it may be observed that the 
hymn definitely mentions the formidable, blood thirsty, and deadly 
Kanvas who eat foetus { garbhada, 2.25, 3). It is thus proper to 
employ this spell against miscarriage, to the accompaniment of the 
treatment of the plant prsvipctrip. Susruta ( 1.377,7 ) also considers 
this plant mixed with milk as a preventive against abortion.®® Thus 
the Atharvaijic doctor treats diseases with medicine having magical 
qualities, 

(17) Fever, headache and cough caused by rain : 

All these are caused by the red bull born of wind and cloud 
( the lightning ). The priests make offerings to it with reverence 
( 1.12.1-2 ). Say ana points out that the offerings are cam (cooked 
rice), ghee and samidah ('fuel). The red bull is the sun according 
to Sayana. BLOOMFIELD considers it to be the lightning, as the 
cause of fever and rheumatic pain, which tortures the patient 
with hooks and crooks (anka and samanJea^ 1,12.2 ). In this 
disease the joints of the patient become stiff and cause 
pain. There is also cough and headache. The cause of these 
symptoms is termed as jardyuja or iusma ( fever-Sayaija, 
lightning— Bloomfield, blast— Whitney) and is asked to go away 
to trees and mountains. Thus the fever ( sods ), headache {slrsakti), 
cough ( kdsa ) and raking pain in the limbs should go away else¬ 
where and should not cause trouble to the patient any more. The 
idea in such cure is that the disease, like sin, should go to some 
other person. Owing to the lightning, the consequent rain and 
damp climate three types of diseases are caused viz,,(i) born of 
abhra (cloud, rain or lightning) is cough ( kasa), (ii) born of vcUa 
(the pain in the joints ), (iii) born of su^mj. i. e. fever which seems' 
to suggest pitta, bile (1.12,3). These very same triple causes seem 
to be referred to in'the word tredhd in 1.12.1. These words suggest 
the tridhUtus. cough, wind and bile, on which the Indian system of 

33, Whitney, p. 64, 
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24, In AV 6.50.1 these two words ooout as the names of some pestiferous 
iaseota or animals wbioh destroy grain. Here, however, they mean the stinging 
pain. 



Medicine is based. Thus the spell is recited to the accompaniment 
of sacrificial offerings to remove iocis, fever (v,2), ank and samanku, 
rheumatic or torturing pain (v. 2), sir^akti-headache ( v, 3), kasa, 
cough entering in his joints ( v. 3), and thus caused by ahhra, vaki 
and susmi ( v, 3). Weber'^ thinks that the spell is used against 
the fever afflicting a child. He seems to have been guided by the 
word jaraijuja ( product of placenta) occurring in the beginning of 
1,12, But this is not the conclusive evidence, LuDwiG®' uses it 
against inflammation. ZimMer®’’ employs it against wound fever, 
being guided by the word, vata, which he takes to mean wound. 
But it is used here in the sense of ‘ wind in the body,’ According 
to Sayana the spell is to be used against cough, wind and bile, 
or against stormy weather. The patient is to be sprinkled 
. with water, while the spell is being recited. Kau^ika 38.1-7 
and Kedava ( ibid ) treat this as a charrn against headache 
also, Bloomfield*® has rightly interpreted the text of 
the hymn in emending vatdbhraja into vafabhraja in 1,12.1 
in view of the interpretation of Kausika and Kesava, and 
also the words abhraja and vdtaja occurring at 1.12,3, 

(18) Takman ; 

The word takman occurs in the AV only. In the Ayurveda the 
word for takman is jvara (fever). Takman is the son ofVaruna 
(1,25.3 ). The idea in this conception is that fever is inflicted as a 
penalty on the wrong doers or liars by Varuija, Takman takes its 
origin in water entered by Agni. It means that fever is caused by 
rain which is referred to here by Agni ( lightning ) entering in the 
waters ( clouds ), Fever is the fire in the shape of flame, beat or 
fire of chopped wood (1.25,2 ). It causes jaundice. Its effect is 
burning or’scorching heat in the body (1.25.3 ), The fever is of 
different types, viz,, (1) malarial, due to cold, (2)rMra— 
delirious, causing delirium, ( 3 ) i^ocii-ordinary fever, ( 4 ) fever 
occurring on every next day, (5) fever, occurring for two 
successive days, ( 6 ) fever occurring on every third day (1.25.4 ). 
Kesava on Kausika ( 26.25 ) refers to these six types of fever, Sayapa 
refers to the malarial, constant and intermittant fever in this spell. 
The hymn 1,25 does not give any remedy against such fever. 
Kausika 26.25 prescribes that an iron axe is to be heated and is to 
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be dropped in hot water which is to be sprinkled on the patient 
suffering from fever. Kaustka prescribes the homeopathic cure 
based on attraction. The hot water sprinkled on the patient would 
take away fever from the body of the patient. It would attract the 
heat of fever. The AV also prescribes a sovereign remedy against 
fever viz,, the plant/cw-siAa ( costus specisous). This plant grows 
in the north of the Himalaya mountain. It is a medicipe ( agada ) 
against fever ( 5.4.6 ). The plant is then taken to the people in 
the east ( praeyUm ntyase, 5. 4, 8 ). It removes yaksma ( phthisis ), 
faknian, headache and evil of the eyes and body (5.4.9-10 Kudha 
is not mentioned in the RV. It seems to be a fragrant plant; In 
later literature it designates leprosy. Su^ruta^” prescribes the kudha 
plant against leprosy. He also points out eight different varieties 
of fever due to the disturbance of the three humours of the body, 
Kustha is also one of the materials used in the medicine against 
fever caused by wind ( m/a ).^’ Caraka®® treats the eightfold fever 
and considers that it is caused by the wrath of Mahesvara, 

Takman or fever seems to be the constant dread of the people 
in Mujavat, Mahavrsas and Balhika. Balbikas are beyond the 
Mujavat mountain (5.22.5,7).** These countries are the home of 
fever. The fever is also caused by diarrhoea or abnormal evacua¬ 
tions ('5.22.4). Ta/cman has a very disastrous effect on the patient, 
since it consumes him like fire, and turns him yellow on account 
of jaundice. Takirnn is spotted and reddish. This indicates the 
countenance of the patient laid down with fever (5.22.2-3). It brings 
about baldsa, general consumption,** kasa cough, and paman, scab. 
It causes shivering in the patient and is accompanied by cough 
( 5,22,10-12). Takman is therefore asked to go away to Gandblras, 
Mujavats, Ahgas, Magadhas, Balhikas and Mahavrsas (5,22,4, 
also see 19.39.1,10 ).** 

The charm ( 5.22) also refers to the sacrifice offered on the altar 
with Soma, pressed in stones and holy fuel. The sacrifice offered 
to Agni is expected to remove fever. We thus find here, medicinal 
magical and sacrificial help taken by the Atharvapic doctor in 

29. N. J. Shendb* pp, 398 ff* 
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curing deadly diseases like taJomn. Kau^ika (29.18,19) prescribes A 
gruel of lajas (black or patched rice) to be drunk by the patient. It 
is poured in red ( copper ) vessel, in the fire derived from the forest 
tree. The treatment is symbolical based on similar attraction with 
the touch of homeopathy. Lajds refer to the fever, the red vessel 
suggests heat and fever and forest fire is the fever resulting from 
lightning or malarial type.^® Caraka^’' also prescribes the gruel of 
lajas against fever. 

Thus the Atharvanic charm also contains,medicinal values. Kau- 
sika (30.7) prescribes another charm against fever. In the fire prepat" 
ed from the fuel brought from forest, ghee is to be offered with copper 
ladle. It is to be poured on the head of the patient, who is suffer¬ 
ing from a delirious fever, making his body yellow and red (6. 20. 
1-3). Kesava on Kausika ( ibid ) thinks this to be the fever caused 
by bile {jntta ). Frog plays an important part in the magical remedy 
against fever. The takman, deliriously hot, shaking, exciting, 
impetuous, brought about by cold and coming the next and on 
successive day is an impious thing and is asked to go in the frog 
(7.116.1-2). Kaus'ika ( 32.17) details the idea in the hymn, 7. 
116. A frog is tied with blue and red strings and is kept under the 
bed of the patient. With the recitation of the hymn the patient 
is to be bathed on the cot; so that the fever is washed on the frog.^* 
The frog seems to represent the water in which it resides. The 
malarial fever, caused by water, may be thus returned back, through 
the frog. This is thus the homeopathic magic, 

(19) Harima or jaundice and RMyota or heart disease : 

Bloomfield thinks that the charm in hymn 1. 22 is to be used 
against jaundice and related diseases. The charm in itself refers to 
jaundice and heartache. The priest sends these diseases to the sun, 
parrot (smAw), thrush (rppatia/ca) and yellow wag-tail (.haridrava). 
This is the homeopathic treatment. The priest envelops the 
patient with the red skin of the bull or cow so that he should 
attain his natural complexion and live long (1.22.1-4), It thus 
seems that the Atharvaijic doctor considered that the jaundice 
makes all body yellow and causes heart-disease. The main 
idea in the magical rite is to banish or transfer the yellow 
colour to the objects where it normally belongs. Kaufika ( 26.14) 
and Sayana lay down the practice of magic in this case quite 
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in keeping with the objects mentioned in the hymn. Kauiiika 
prescribes that the priest should ask the patient to drink water 
mixed with hair of the red bull. He ties an amulet of the ring of 
the hide of the red bull, dipped in cow’s milk. He makes him eat 
the rice cooked with turmeric ( haridrU) and the remnants are 
rubbed all over his body. He makes him sit on a cot, ties the three 
birds mentioned in the hymn by their left foot to the leg of the cot 
and washes the patient off the birds. Kesava on Kau^ika 26,21 
informs that the amulet should be the golden ring clothed in the 
hair and heart of the red bull. The magical practice described by 
Kausika is symbolical and homeopathic. The yellowness of the 
patient is to,be‘ handed over to the yellow birds and the use of the 
amulets indicates that the patient is to get the skin like that of the 
red bull or cow. 

(20) White leprosy ( Zit7asa): . 

To cure M3sa, leprosy and paliia, gray spots, hymn 1, 23 lays 
down the plants like haridrd, rarrid, kr^i^a, asilcni or nili are to be 
used for removing the white spots from the body and restoring it to 
the original colour. These plants have their dwelling or hiding place 
in the dark, A paste prepared from these plants or their leaves would 
give black colour to the skin (1.23.1-3). These white spots may be 
caused by (i) defect in bones, hence born of bones, (it) born of 
body, i. e, due to the defect in the flesh between bones and skin, 
or (iii) due to evil witchcraft. The priest claims that his brahman 
(magical power) is able to cure all these varieties of leprosy ( 1,23 
4), Sayapa and Kausika (26.22-24) detail the use of the plants 
mentioned in hymn 1,23, The plants are to be pasted. With dry 
cowdung, the leprous spots are to be massaged till they become 
red. The paste from these plants is then to be applied on 
them. Also they prescribe an offering of ghee in fire to 
the Maruts. BLOOMFIELD considers that this rite is intended 
to put the patient in sweat. But this does not appear to 
be so. This is a sacrificial rite in addition to the medicinal and 
.migical ones. Another plant named dsuri or sydrm is also mentioned 
as a cure against leprosy {1.24 ). Sayana ( on 1,24.1) thinks it to 
be another name of nill plant. This remedy was in possession of 
an Asura woman (1,24.1-2), The Atharvanic priest knows the 
patents of the plants; so that he can command them for his use. 
The patents of this plant are of like-colour, hence it can make the 
skin of the leper, like-coloured. This is the homeopathic magic- 
It is to be noted that the Ath^rvaijic doctors claimed a number of 
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remedies frqm the Asuras and their women, who had secret know¬ 
ledge of the medicines or had kept them secret (6,108,3 2,3.3, 
6.109,3. 6,38.2 

The plant kustha is also employed by Kaus'ika (28.13) for 
curing leprosy. The plant is to be crushed and mixed with butter. 
It is to be anointed to the body against the line of hair. The charm 
6,95 contains the praise of the plant Kustha, which is asked to free 
the patient from disease, which Kausika understands to be phthisis 
and leprosy. It is highly medicinal (6,95,1-3). 

(21) Ksetriya or hereditary disease: 

This is one of the most dreaded diseases. The charm in the 
hymn 2.8 is addressed to the Vicrtas (mula lunermansion ), dawn, 

* plant, straws of brown barley, which are endowed with white 
stalks and the blossom of sesanie; to remove the Ksetriya disease 
Sayana on 2,8.3 considers that the chips of white Arjuna tree, husk 
of barley and blossom of sesame are addressed here { 2.8,l-3), The 
plough {Imgala ) poles ( isa) and yoke ( yuga) ate paid reverence, 
since they remove the disease (2 8.4), Also reverence is paid to 
the drooping eyes, to the lonely place snndeiyam (to indigenous 
place —Bloomfield; to them of the same place— Whitney; 
an old ditch—Sayana, 2. 8. 5 ). Sayana ( 2, 8.1) considers that 
Ksetriya is consumption, leprosy or convulsions creeping in the 
bodies of children and grand-children through their parents, 
BLOOMFIELD translates it as hereditary disease. Darila on Kausika 
26.1, considers it to be kaulavyadhi, family disease. Kes'ava ex¬ 
plains it as leprosy, consumption and dysentery ( aafngrahai^l) which 
are handed down from ancestors. Taittiriya Brahmana 2.5.6.3 
considers it to be adisease of womb, or embryonic disease. WebeR*° 
thinks that Kretriya refers to injuries of the field. Kausika ( 26.1, 
41,27.4) and Sayaija think that the whole charm 2.8 is to be employ¬ 
ed when the patient is to be sprinkled outside the house with water 
which is duly charmed to remove those diseases. Different res 
of the charm 2.8 have different significance, 1 is to be recited 
when he is sprinkled outside the house. 2 is used for sprinkling * 
him at the dawn. With rc 3, the patient is to be tied with an 
amulet of chips of Arjuna tree, husk of barley and flowers of sesame 
put together. In the same way with this rc, an amulet made from 
the skin of a living animal mixed with the clay from the 
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field or ant-hill is to be tied on the body. With the re 4, the 
patient is made to stand under a plough yoked with a bull and is 
sprinkled with charmed water. With the rc 5, a jar of water is to 
be charmed in a lonely house. Then an old ditch is to be charmed 
and covered with grass. The patient is made to sit thcre-and is 
given the sip of their juice and is sprinkled with it. These rites 
may be performed alternately. 

Bloomfield thinks that the practices of Kausika are obscure 
and farfetched. He considers that Kausika’s treatment is based on 
the derivation of Ksetriya from field, rather than womb." There is 
a play on the word hMra, field and womb. The poet employs the 
name and properties of conjuration from the field.*' The disease is 
connected with ksetra, field or womb. Hence the lord of the field is 
invoked in 2, 8, 5. The plough, yoke and poles are addressed. The 
arjuna creeper, husk of yam and blossoms of sesame, all grow in 
field. These are all invoked to remove Ksetriya. Thus it seems 
that the disease first creeps in the human beings through k$elra, a 
womb and is perpetrated by the products of the field. Hence the 
field, its lord and its products are addressed to remove the disease. 
The birth and bringing up in the particular ksetra bring consequent 
defects along with it. Kauiika (27, 7) while commenting on 2. 10 
also prescribes a magical rite of sprinkling or washing the patient at 
the cross-roads with water charmed by a bundle of darbha grass and 
chips of the AampiZa tree are tied on his limbs. The priest assures 
the patient suffering from Ksetriya (consumption, leprosy or 
dysentery), from the goddess of destruction, Nirrti, from the curse 
of female relations, from the hatred of the elderly persons and 
snares of Varuna that all diseases, mishaps caused by any of these 
would go away on accour^t of the power of his magical spell (brahman) 
2.10,1-5, As soon as he recites the charm to the accompaniment 
of the magical ritual, the patient immediately becomes cured. The 
personality and the confidence of the Atharvanic doctor treating 
patients magically, influence the nerve of the patient who becomes 
charmed with these. Comparing similar passages from TB, Baudha- 
yana, and Apastambha, BLOOMFIELD*® considers that the res of this 
charm ate employed for the jatakarma or birth rite. The AV, how" 
ever, employs the hymn 2.10 for the removal of all hereditary dis¬ 
eases. This disease binds the person by means of its upper and lower 
snares. It also spreads to all limbs. It is sometimes rooted in the heart 
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of the person like tumour {3. 7. 2-4). It is as the name indicates an 
inherited disease. But it seems that it was also thrust on the person 
by his rivals with some magical concoction given to him for drink¬ 
ing. The hymn 3. 7. 6 uses the word asuti as the cause of Ksetriya. 
Bloomfield renders it as the magic concoction. WhITNeY takes it 
to mean, drink, rather doubtfully. WEBEr thinks it to be the act of 
propagation. Sayana considers it as food which is not taken in the 
ptescribed manner. Another remedy ( bhesaja ) prescribed by hymn 
3. 7 is the horn on the head of the swift-running antelope. The 
skin of the antelope is also used in the medicine (3.7.1,3.). These 
two are toOe employed with the waters which contain remedy {3.7. 
5). The priest knows these remedies against Ksetriya, which he 
hopes to drive off (3,7,3,6). Thus the spell informs us that the 
Ksetriya is sometimes inflicted on by,magic, food or drink, and 
phthisis, leprosy etc., arise in the body of a person. Kau^ika ( 27. 
29-31) and Sayana prescribe the magical rite in agreement with the 
hy mn. An amulet of the horn of antelope is to be tied. The water 
with the horn is given for drinking. The water is poured on the 
skin of the antelope and is warmed on the fire. It is sprinkled on 
the patient early in the morning. He also sips this charmed water. 
Bloomfield*® thinks that the relation of the antelope with the 
practices to remove the Ksetriya is obscure. He however admits 
the swiftness of the animal is symbolical of the speedy removal of 
, disease. Also there is similarity in the word viea'^a (horn 3.7.1) and 
the root vis to loosen. Mere verbal similarity is enough for the 
Atharvanic priest to connect the Ksetriya with the horn. This is also 
homeopathic magic. Kau^ika also prescribes the offering of barley 
from the unmeasured heap in the fire. He also lays down that cooked 
rice duly charmed with the spell (3.7) should b? given to him for 
eating. Thus there is play on the word kseira (field and parents ) 
and Ksetriya is to be cured by following a charm to pacify the 
lord of the field, yoke and poles. The disease is brought about by 
eating improper food, magical rite of the enemy and through the 
parents. Generally the disease takes the form of phthisis, or leprosy 
or dysentery. The waters and horn of antelope act as remedies, in 
addition to the homeopathic magic and sacrifice. 

(22) Worms: 

The worms in children, grown-up persons, cows or cattle are 
treated by the Atharvanic physicians carefully. With the help 
of the deities like Agni and Indra, the heat of the sun and fierce 
imprecation ( ugreij.a vacasa) of the priest according to the priestly 
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traditions of the seers such as Atri; Kanva, Jamadagni and Agastya 
kill the worms in child. The priest grinds them like the grams 
in a millstone (5.23.1-13). With his brahman he crushes them, 
Kau^ika (28.20-26) prescribes'the use of karira grass and dust 
from village against worms. The suffering child is placed on the 
lap of the mother to the west of fire. With the bottom of pastle 
heated in the fire and anointed with butter, the palate of the child 
is pressed. Then the pressed palate is anointed with butter. The 
roots of uiira plant are pounded and given to the patient. It 
appears that the fierce imprecation of the priest along with the 
• symbolical act is mostly responsible for the cure of the worms, 
rather than any medicinal value of the objects. The worms form 
a disease and are cause of other diseases. The seen or unseen 
worms in entrails ( antra I, head and ribs, growing inside the body 
in various ways must have been roughly considered by the 
Atharvanic physician to be the. cause of serious disorder in the 
body (2,31,4). But the real remedy is the charm ( vacua ) of the 
physician, Kausika (27-14-20) prescribes the offering of black 
grams with ghee in fire. He also lays down that an arrow should 
be tied with the hair of the cow and should be powdered with 
stone. This is the symbolical act of crushing the worms. With 
street dust in the right hand facing south, the priest should throw 
it on the patient. The scattered dust symbolises the scattering and 
dispersal of the worms. Poisonous worms cause diseases in the cattle 
too. With the brahman (magic power) the priest kills the worms in 
the cows (2.32.1), Kaudika (17.21-26) informs that the priest should 
strike the face of the infected cow in the morning, noon and even¬ 
ing with the darbhas. Black grams ( cayaka ) should be offered in 
fire. The offering seems to have been suggested from the simile, 
viz , crushing the worms like grams in mill (5.23,8 )** Taittirlya 
Aranyaka ( 4.36 ), Advalayana Srauta stitra (15,19.5 ) refer to the 
curing of a cow from worms. Mantrabrahmaija ( 2.7 ) also refers to 
the process of killing worms in men and cattle. 

(23) Yahsrrn ( consumption): 

It is a general decline in the health of a person with disease in 
various parts of body. Hymn 2.33 minutely describes the various 
parts of the body. It is interesting to note that the Atharvaigiic 
doctors had studied minutely and named various parts of the human 
body, which fact suggests that they were surgeons and attended 
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post mortem examination of the ladies. For instance, in the human 
anatomy the hymn refers to eyes, nostrils, ears, chin, head, brain, 
tongue, neck ( grivah, 14 subtle bones in the neck according to 
Sayana), nape at the neck, ribs, spine, fore arm, arm, shoulder, heart, 
lung (c/omaw, fleshy mass near the heart according to Sayaij-a), viscera 
( halikma ), sides ( parsva ), kidneys ( matasna ), spleen (piiM), liver 
(pakrta), intestine (antra), anus (guda ), bigger intestine ( vanistha. 
rectum— Bloomfield ), abdomen { udara ), paunches ( kuksi ), guts 
iplUii), navel (nabhi), thighs (uru), knees (asthivat), heels 
( porfnj), tips of the feet, buttock {bhasadya'), bottom [bha^hsas ), 
bones, marrow, sinews, arteries ( dhamani ), hand, fingers, nail, hair, 
joints and skin. Any decay in any of these parts (yaksma), the priest 
claims to cure by means of the charm {vibarha) of KaSyapa(2.33.1-7). 
At another place yaksma is said to be due to poison, which decays 
different parts of the body ( 9.8.10 ). The poison is removed by a 
spell. The poison creeps in the inner parts of the boby, thighs 
and canals ( gawni/ca— WHITNEY, 9.8.7 ). The charm also removes 
halasa from the heart and limbs, if it is caused by weak heart love 
or disgust ( 9.8.8 ). Similarly the yaksma from within the inner, soul, 
jaundice and diarrhoea ( apvd ) from the bowels is removed (9. 8, 9) 
All poison of yaksma would go away from belly, lungs ( kloman ), 
navel and heart ( 9,8.12). The poison of yaksma also paralyses the 
limbs ( 9.8.19). It causes neuralgia, abscess ( vidradha ), wind 
diseases { vatikdra ), and inflammation of eyes ( alaja ) 9.820. It will 
be observed that the term yaksma is generally used in the AV to 
denote the disease which causes pain and decay. Phthisis is 
rajayaksma, the king of the yaksmas. Fever, cough, diseases of the 
head, pain in the spine and bones are its general symptoms. Spell 
and sun’s rays cure it ( 9.8.22 ). It will be also noticed that the 
Atharvaijic physicians had known and named the principal parts of 
the body and thought that yaksma could find scope anywhere on 
these parts. Kausika (27.27-28) prescribes a symbolical rite against 
yaksma by tying and then releasing with the charm, the limbs of the 
patient and also sprinkling charmed water over his joints. Sayaija 
and Kausika consider that the charm is for curing all diseases. A 
person, who is suffering from yaksma even if is on the point of 
death, or actually dead is brought back to life and given long life, 
with the essence of plants ( such as rice and barley )* and the 
immortal waters of the rain ( 3.31.8-11). Then there would not be 
any mental affliction and sinful witchcraft, which brings on him the 
yaksma. In addition to the essence of plants and water, the tying 
of an amulet of varava tree removes yaksma which has entered in 
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the body ( 6.85.1-2 ), Bloomfield” thinks that the basis for 
the use of varam' plant is the root vr — to shut off, A person 
is attacked by yaksma owing his sins. Another reason for- 
the attack of the disease is the excess of sexual intercourse, 
Sayaija ( on 3,11) and Kau^ika' ( 27.32—33 ) call it gramyavyadhi, 
Darila while explaining the word informs that it is caused by sexual 
intercourse and is termed as pitddu. It may be somewhat like 
syphilis or soft cancer. For curing the unknown decline {ajnata- 
yaksma ), phthisis ( rajayaksma ) or convulsions caused by Grahi in 
children, an oblation having a thousand eyes, of hundredfold 
strength, ensuring hundredfold life and consequently called satdyur~ 
havih (offering securing life for hundred years ), is offered in fire 
(3.11.1-5). The offering consist? of cooked rice mixed with stink¬ 
ing fish, according to Sayaija (3,11.1). Thus if the patient is afflict¬ 
ed, exhausted in life, even departed or carried in the presence of 
Mrtyu. the priest snatches him away. His life enters in him again 
due to the power of the priest’s brahman (3.11.2.5). According to 
Kausika ( ibid) the magic rite consists in giving to the patient cook¬ 
ed rice with rotten fish for eating. He is to be bathed, sprinkled 
and allowed to sip water warmed with fire made from the forest 
sesame ( arai),yaUla) and also with water heated with the quenching 
of forest hemp, forest dung and plants bringing peace. The symbo¬ 
lism of the water made warm with the quenching of forest wood or 
sesame seems to be art traction and thus taking off the disease. Thus 
the Atharvanic physician with his knowledge of human anatomy 
considers the possibility of yaksma in all parts of the body, also the 
rajayaksma, and yaksma due to excess of sexual intercourse. The 
cause of contacting this disease is the sin committed by a person. 
In addition to the magical spell and act, the priest also prescribes a 
sacrifice, which cures his disease and brings back his life for hundred 
years. Amulet of mrana tree is also used for the same purpose. 
Thus the magic spell, act, sacrifice and amulet are employed to 
bring about the cure of the disease. 

(24) Poison: 

There are a number of charms in the AV to remove the poison 
entering the body through various sources. The clay and/or water 
from an ant-hill is believed by the Atharvanic physicians to coqtain 
remedy against poison. The gods sprinkle water on the desert tract 
for the ants, which store it in the ant-hill as mixed with clay. This 
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is the divine remedy for curing general type of poison (6,100.1-3 ) 
Say ana and Kausika {31.36) prescribe that the clay from ant- hill is 
to be charmed and pasted on the body and it is to be mixed with 
water and given to the patient for drinking. 

Drinking Soma renders the poison harmless, Brahmaija { Tak- 
safea-Sayana) was born with ten heads and ten mouths. He drank 
Soma, which made the poison powerless ( 4.6.1). Sayana comment¬ 
ing on this fc remarks that a Brahmana drinking Soma makes harm¬ 
less the poison born of roots and ’ bulbs. The eagle digests the 
poison like food ( 4. 6. 3). The loudly uttered spell of the priest 
removes poison ( 4,6). 

The poisoning due to arrow is removed by means of his spell. 
The points of the arrow ( ialya ), its neck ( kulmala ), its plume 
( parvadhi-ieathM socket) and-the barbed horn are besmeared with 
ointment of poison (prafljam). The tree from which the bow is 
made is also poisonous. Such poisonous trees grow over some 
mountains. All these along with those who ground the poison, 
besmear and hurl with the arrow and also those who let it go in 
the food of others are all made harmless by this charm ( 4.6 5-7 ). 
Those, who dig the poisonous plants are made impotent ( 4.6.8 ). 
The idea is that the poison is in the mind and acts of the persons 
as also in the poisonous substances themselves. These both are also 
to he made impotent. Sayana and Kausika ( 28.1,4) prescribe the 
magical ritual to the accompaniment of the recitation of the spell 
(4.6). The patient salutes Taksaka and sips charmed water and is 
sprinkled with it. The pieces of Immuka wood are powdered in 
water and the patient is sprinkled with it. They give another pres¬ 
cription also. The patient is sprinkled with water, which is made 
warm by quenching in it old garment made hot or old skin of deer 
or old pieces of broken broom. The mixture is stirred by means 
of two arrows having poison at their tips. A clod of earth is dis¬ 
solved in it. The patient drinks this mixture until he vomits. 
Then the patient is given turmeric powder in ghee. The old 
garment, old skin of deer, pieces of broom, all suggest the insigni¬ 
ficance of the poison, Tbe sprinkling of this mixture would attract 
the poison and render it powerless in the body. The mixture of 
the.poison on the arrow-tips is to take away poison by means of 
poison. This is the homeopathic magic. The turmeric powder 
with ghee is used to saothen the bowels, which are ruffled while 
vomitting, Sometimes the poison is administered through gruel 
( Jmctmbha ). which being rich in ghee is taken easily by a hungry 
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person. Another way of poisoning is through the plant madUvati 
which is poisonous. It goes in the human body sometimes. The 
remedy is the water of the river Varavavatl, which is full of 
nectar, to the accompaniment of the priestly charm (4.7.1-4). By 
means of the charm, the poison which is dug out and kept outside 
the village, aennot enter the body. The poison is purchased with 
broomsticks, old garment and antelope-skitt. It is thus an in- 
significant thing for barter { 4.7,5 ). Kau^ika (28,1-4) arid Sayana 
have utilised the old broom, skin and garment in the rite to 
remove poison. 

The serpent’s poison is an equally dreadful thing. The children 
and men of the household wandering about were in constant dread 
of the serpents. By means of the charm ( 6.56 ) their mouths are 
closed, never to open again. Their teeth are crushed against teeth, 
jaw against jaw and tongue against tongue, by means of the spell. 
They are the divine folks {devajaTias). Their help is sought by 
saluting them. The mention of their names and classes, removes 
the intensity of their poison. They were divine folks, brought 
under control.by the charm (6.55.1-3). Sayana and Kau^ika 
(50.17-22) prescribe the ritual for keeping away the serpents from 
premises. While the hymn ( 6.56) is recited, for keeping away the 
serpents from the bed, house or field, lines are drawn round these ; 
so that the serpents would not enter in them. The garlands of grass 
are tied to the house and the dung of cow is scattered, buried at the 
door and offered in fire. The .blossoms of apdmdrga are used in 
the same way. Thus.the area enclosed by the lines, drawn on 
grass, dung etc., kept ad the entrance of the house being charmed, 
prevents the serpents from coming in. The charm of the Atharva^ic 
physician in curing the snake poisoning is very nicely treated in 
5.13, The priest says, ‘ The divine Kavi, Varuija has given me this 
medicine with formidable spell. I take off your poison which is 
dry, not-dug or attached. In my spells, Lseize your waterless poison 
and also your upper, lower and middle juice. My voice is vigorous, 
thundering through clouds; with my formidable spell ( vacas ). I take 
off your poison, W ith my eye, I smite your eye, with poison your 
poison (5.13,1-4 ),” He then asks the serpent to die and not to live, 
The poison should go back to it.. Thus the Atharvaijic wizard em* 
ploys his speech and eye. He calls the names of the serpents. The 
utterance of their names and their geneology, parents etc,, makes 
the serpents sapless and harmless. He calls the serpents by their 
names and asks them to heat him and threatens them not to stand 
in the way of his friend, the suffering patient, The serpent sbo’uW 
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bake out its poison and rest quietly (5.13.5-7 ), Another aspedt 
of his charm, controlling the serpents, is to abuse them, and to 
treat them as useless. He calls aligi and viUgi serpents as the 
daughters of the Broad-knobbed one, born of black barbarian slave 
(5.13.8) and that their poison was purchased for old worthless 
broom and rags ( 4.7.5). Even the hedgehog says that whatever is 
produced by digging (the poison) is made spaless (5.13.9 ). A very 
interesting rite is prescribed by Kausika{29.1-4). The priest ties a ring 
with the ends of garment and with white piece of cloth, and marks 
a line by clay round the bitten part. He ties a knot to hempen post. 
He presses the bitten part. The priest goes round him. He makes 
him drink water which is warmed by quenching the burnt house¬ 
hold grass. He makes him eat honey, clay round the sweet tree and 
dung of porcupine. Water in the gourd {dabu') is given to him for 
drinking. Pressing and tying the bitten part of the body are resorted 
to for preventing the circulation of poison. Tying a knot to a post 
is the symbolical and homeopathic magic. Another interesting spell 
( 10.4 ) describes that darblia grass, tail of a horse, of a shaggy one 
and scat of a chariot burn the serpent (10.4.2 ). In all cases of the 
serpent bite, the people used to depend with absolute confidence 
on the young Atharvanic physician who kills the serpents ( yuva 
bhi^ak 10.4.15 ). The physician* by means of his charms withdraws 
their posion and going to the river, washes it off (10.4.19 ). The 
snake then dies (10.4.26). Kausika ( 32.20-25, commenting on 10.4) 
refers to Paidva*® the horseTof Pedu, which kills the serpents. In 
the AV, some insect is mentioned. Ke^ava calls it talm and des¬ 
cribes it as of golden colour. A person, who is bitten by serpent 
performs a rite for pacifying Taksaka. Having ground Paidva, he 
puts it in his right nostril with right thumb. One puts Paidva in 
the garment, if he is afraid of serpents, Ke^ava informs us that 
one should dig Paidva, clothed in white garment, when he expects 
danger from serpents. Darila tells us to keep Paidva folded in the 
garment in the house. With the recitation of 13.4.25 the priest 
rubs the patient from head to foot. With 10.4.26 he heats the 
bitten spot and threrws fire-brands on the serpent. If the serpent is 
not there, he hurls down the fire-brand on the spot where he was 
bitten. The use of honey mixed with water against serpent bite is also 
prescribed by Kausika (29 28) while commenting on the hymn 6,12. In 
this spell the priest claims that he has gone round all races of serpents 
and therefore he is competent to cure the poison. This spell (6,12) 
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was formerly known to the Brahmanas, seers and gods. It exists 
for all three times. With their charm he mixes honey with waters 
from the rivets Parusnl and Sipala (6. 12. 1-3). The use of mixture 
of honey and water is iustified since the spell speaks of it. 

Against the bite of poisonous creatures like snakes, insects, 
ants, flees and scorpion, Kausika (32. 5-7) also prescribes the use of 
sweetwood. Kausika is right in its prescription, since the spell 
(7. 56) informs us that the herb which is sweet like honey (madhula) 
crushes the insects, scorpions and snakes (7. 56 1-3), OrxC of the 
effective ways of curing serpent bite is to kill the serpent. When 
it dies, its poison, also that in the body bitten by it goes away. In 
the case of Sarkotaka (scorpion) the priest utters the following 
charm, ‘ The ants devout you and peahens hack your back. Every 
one of you will declare your poison powerless (7. 56. 7).’ At another 
place Kausika (29. 6) prescribes that grass should be burnt and 
hurled at the direction of the serpent or thrown at the place of 
biting. The hymn (7. 88) containing the charm, asks the grass to 
be the enemy of serpent, and having the poison in itself, being 
mixed with poison it should go to the serpent and bite it (7. 88.1). 
This is homeopathic magic. 

(25) Ointment: 

In addition to the waters, plants, sacrifice magically employed, 
the Atharvanic priests employed ointment to cure jaundice {haritm), 
syphilis (jayanya), pain in the limbs (angabheda) and shooting pain 
{visalpaka, an abscess growing under the knees—Sayapa. 19. 44, 2). 
It makes one swift. It removes all diseases. It extends life and 
is a sure medicine ( hhe^aja 19. 44. 1-3). It is borne on the 
chest (16. 44. 7 ). It is also put in the eyes. It is sometimes 
worn as an amulet. The patient bathes with water mixed with it. 
He also drinks water mixed with it (19.45.5). It is secured from 
the Trikakuda mountain in the Himalayas (19.44 6). 

(26) Eye-diseases : 

The hymn 6.16 is employed by BLOOMFIELD, Sayapa andKaus'ika 
(30.1-6) for curing eye-diseases. The exact nature of these eye 
troubles is not known. . The hymn (6.16) does not refer to any such 
disease. It is addressed to the plant abayu^ whose juice and 
gruel are eaten (6.161), According to Sayapa Tauviliki is a PiScI 
(female evil spirit) that produces the. disease in eyes. Ailaixi is a 
kind of discos® <^f the eyes, Babkru (twany) snd babhrukurija ( of 
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twany eyes) are the causes of the disease. It may be that these 
cause the eyes to be brown. Nirala is also a disease of the eyes 
®(6.16.3). Kauiika {ibid) prescribes an amulet of mustard plant 
(sartapa ), besmeared in mustard oil. It is to be tied on the body 
after offering ghee in the fire. A leaf of sarsapa with oil and four 
fruits of the saka tree are given for eating. A paste made from the 
root of the saka tree is tied on the eyes and eaten, 

(27) For the growth of hair on the head : 

The plant nitatnl is dug out of the ground to he used in medi« 
cine to strengthen old hair, grow new ones and to promote a » 
luxurient growth of hair. This all-healing herb { vikvahhesaja) 

is also used in sprinkling the hair which drop off and have broken 
roots (6,136.1-3). With the use of the plant nifaimi.^the hair grow 
up excessively, so as to be measured with reins, or outstretched 
hands or reeds and cluster round the head with their black colour 
(6,137.2). Jamadgni, a flgvedic and Atharvanic seer, dug up this 
plant for the growth of hair of his daughter ( 6.131,3). It makes 
the roots of hair firm, draws out their ends and expand the 
middle (6.131.3). Sayana and Kaus’ika ( 31.28) prescribe that 
the fruits of kacarmci, jvoardl and bhrngaraja should be tied on the 
head. Of these, the last one is even now used in hair-tonic prepar¬ 
ations. They also prescribe that the physician who is dressed in 
black and has taken black food in the morning before the crow rises 
should pour on the head the concoction of the plant nitalni, jlvl 
and Makd. In this rite, in addition to the medicinal value of the 
plants, there is the use of homeopathic magic in the use of black 
garments and black food. The plant of broad leaves and 

increased fay rain is also used in medicine to grow hair on the head. 

It is to be noted that iami plant now known, has small leaves like 
tamarind tree. Any offence against sami causes the fall of hair 
making the head bald and the person becomes the laughing 
stock of all people ( dbhihasya ) due to his baldness. The plant 
iami is asked to be gracious to the hair ( 6.30.2-3). Sayana and 
Kau^ika ( 66.15) prescribe the paste of the leaves of iami to be put 
on the head to avert the wrath of iami and thus to avoid baldness. 
The hymn 6.21 is addressed to a plant, which strengthens and 
increases hair. It is rich in qualities, irresistible and generous in 
bestowing benefits (6.21,3), Sayana and Kau^ika (30.8-10) 
prescribe that a person should be sprinkled at dawn with water in 
which the herbs growing under the forest trees arc mixed and with 
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water boiled with Ubhilaka and koalha or harUlra and kvatha. Thus 
according to them these plants ate mentioned in the hymn 6,21. 

(28) Balasa: 

This disease crumbles the bones, joints and heart. It remains 
- in the limbs and joints. The physician removes its very root and 
drives it off by his spell (6.14 ). Sayana and Kausika 29.30 call it 
slema or phlegm, WhitNEY calls it catarrh. BLOOMFIELD thinks 
it to be some kind of virulent swelling of the throat. But the 
description of balasa given in hymn 6.14 suggests that it is a serious 
disease, crushing bones, joints and heart and may be a variety o 
tuberculosis. 

(29) Kasa ; 

% 

It is cough. In the hymn 6.105 the kasa is asked to fly away 
from the patient. Sayana and Kaudika ( 31.27 ) prescribe charmed 
water and stirred drink of barley as remedy against it. The worship 
of the sun is also advised,^® The rays of the sun remove pain 
( 7.107.1). 

s 

(30) Pippali is a cure against wind-diseases and bruises. It cures 
the wounds caused by missiles and blows, Sayana considers that it 
also cures wind-diseases ( vataroga or mtikrta 6,109.1-3 ). Caraka** 
praises pippali as a sovereign remedy against wind and cough, 

(31) Kidney : 

The hymn 7.96 seems to be intended for stopping the inflamma¬ 
tion of kidneys (vrkka ). Whitney takes it to be a charm for 
quieting the kidneys. But Sayana and Kausika (7.96 ) read vrka for 
vrliha and take it as charm to kill the enemy. The charm is recited, 
while the kidneys are treated with water and thus their inflammation 
stops. 

(32) Unseen diseases; 

The plant of Ka^va by name sami is a universal remedy against 
unseen diseases, caused by seen and unseen demons (6.52.1-3), 
Whitney employs this for deliverance from unseen paste. Sayana 
and Kausika ( 31,8 ) use it as a remedy against diseases caused by 
demons and evil planets. Kausika ( ibid ) prescribes that a jar of 
water containing herbs such as sami should be charmed and that 

48. Of. the treatment of kUm by Caraka, pp. 535 ff, 
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water should be sprinkled on the patient. The water also should 
be mixed with the fallen leaves of the iami tree, 

(33) Manya and Apadt : 

The Manyas numbering 55, 77 or 99 (i. e. of any number ) 
gather on the nape of the neck, on the neck and on the shoulders. 
They are asked by the AtharvaJjic doctor to go away like the 
pimples of the disease called apacii ( 6.25.1-3 ). Sayana commenting 
on6,25.1 renders apadt as a chaste and honoured woman. Whitney 
renders it as pain in neck and shoulder, BloombTELD thinks 
them to be scrofulous sores upon neck and shoulders. Sayana and 
Kausika (30.14-16 ) prescribe that fifty-five leaves of paraki tree 
arc kindled by means of fire produced from the wood in forest. The 
sap of the leaves prepared by boiling them is pasted on the sores 
by means of a stick. _With the spell, the sores are besmeared with 
the saliva of a dog and subjected to the bite of leeches and gnats. 
Thus manyas are the pimples and also sores growing on neck and 
shoulders. They are large in number. Kau^ika’s use of 55 leaves in 
the magical rite is based on the number (55 ) of the 7nanyas in 
hymn 6.25. Akin to the manya are the apadts, called apad by 
Su^ruta.*" Wise'^ describes them like Su^ruta as many tumours 
appearing in the exilla, neck, back and groin and produced by 
diseased fat and phlegm. Pus is formed in them, when they are 
called apadts. Sayapa and Kaurika call them gai^damala. These 
sores on the neck and shoulder and on the secret parts of the body 
( vijUman ), grow in size and discharge pus. On account of the 
spell of the priest they fall oS and become dry (7.76,1-2 ), A 
surgical ’treatment is also referred to at 7,741-2, when with the root 
of a tree found by the divine sage, the red apadts are struck. 
The front, middle and hind ones are struck and cut off like 
flakes of wool. This is described in detail by Kausika (32,8-10), 
With a bow of bamboo, bow string-of black wool, black arrows 
having wool tied to their points, the apadts ate hit, when the 
priest recites charm ( 7.74,1-2). With the re 7.74,4 the sores 
are hit. The patient is washed early in the morning with 
water, which is warmed by quenching burning wool in it. 
The arrow and the bow are from the root of a plant found by 
the divine sage (7.741). The reference to wool in Kausika is 
due to the word stuka in 7.74.2, 
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tn the spell prescribed for the removal of apacits, the help of 
the sun and the moon is invoked. The priest warns the apacits that 
he knows them by their names. He also knows their parents and 
relations. The boil ( glau ) and swelling (galunla ) of the apacits are 
charmed when they are to be removed. The priest also offers 
sacrifice to them, so that they may go away and not kill the 
patient ( 6,83.1-4 ), Sayana and Kausika ( 30.16 ) refer to another 
treatment against gapdamala or apacits. The leeches ( jaluka ) are 
to be charmed and made to suck the im'pure blood. Also, charmed 
and powdered saltpetre is scattered on them, and the sores are spat 
upon. While reciting a part of the rc ( 6.83.3 cd ) the apacits ate to 
be rubbed and washed with cow’s urine. Also dirt from the teeth 
should be besmeared on it. The use of spitting and dirt from teeth 
points out the dirty means for removing the dirty boils, by 
homeopathic magic, 

(34) J aganija : 

These are the tumours, which crush the ribs. These grow 
from head to sole of the feet. They are like birds setting on men, 
This shows that the tumours grow any where on the body. They 
are also called the sores caused by cutting or by sharp wound ( 7, 
76.3-6). The priest by means of his spell drives them away. He 
warns them that he knows the source from which they have 
sprung. Then he confidently asks, 'How can you stay in the body 
of a person in whose house we offer, oblations (7.76,5 )’. BLOOM¬ 
FIELD®® considers this disease to be syphilis (being connected with 
the ■^oxd jaya in juyanya ), Kausika ( 32,11) prescribes an amulet 
of lute, Bloomfield thinks that Kausika’s practice is significant. 
It acts homeopathically, as the lute signifies the dancing 
girl, which is the probable source of syphilis. But from the 
description of jiaz/awt/a given in res 7.76.3-6 the disease appears to 
be the sores or tumours growing on all parts of body and those 
that grow after cuts suffered on the body. This is due to the lack 
of vitality'and forms a stage in the disease called rUjayak^ma 
( phthisis ). 

(35) Jalasa : 

This is the medicine ( bhesaja ) of Rudra, It cures the wounds 
caused by arrow, having one shaft and hundred points. This acts 
as a fierce remedy (ugra^bhesaja), when the wounds are washed and 
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ipcinkled with jalUsa. It cures all wounds and thus it is the sove¬ 
reign remedy making life free from disease (6.57,1-3). While the 
hymn mentions the wounds caused by arrow heads, as the wound 
against which ya/asa is to be used, Sayaiiia and Kau^ika (31,11-15 ) 
prescribe it against boil ( vram) having no opening. They take 
jalasa to be the urine of cow. It is to be rubbed on the boil. The 
foam of urine is to be charmed and rubbed. BLOOMFIELD considers 
it to be urine as a cure against scrofulous sores. 

(36) Against all diseases: 

Kau^ika and Sayana employ a number of the hymns in the AV 
for charms against all diseases, (saruinvyadM-bhaisajya). They do not 
mention any particular disease, against which these charms are to 
be used. The hymns sometimes do not contain any clue for their 
employment. Hymn 7.78 is employed by Whitney for the favour 
of someone, Kauiika (32.3) employs it for curing all diseases. He 
prescribes the sprinkling of charmed water on a person who wants 
to get rid of all probable and possible diseases. The priest 
harnesses Agni with his divine charms ^brahman), to maintain 
Aso/m { domain or royal power ) for the person, for whom the 
rite is intended. He loosens for him the strap, haltar and 
harness ( 7.78-1-2 ). The loosening of these things symbolise the 
loosening of the fetters of invisible diseases. The invocation to Agni 
is the part of the sacrifice, which is magically employed. 

In the same way the hymn 5.3 is employed. Kausika (28.17-20) 
prescribes a sacrifice in which ghee is offered. He also prescribes 
that in a jar full of water, barley ( yava) or clay duly charmed with 
the hymn (5.9) is to be thrown and the diseased person is to be 
sprinkled with it. Six offerings of ghee are made to the heaven, the 
earth and mid air and in the reverse order. The sacrificer surrenders 
himself to the heaven and earth fpr protection. Thus the life, 
strength, acts, witchcraft (krtyS), intention and senses of the 
sacrificer are elevated (5.2,1-8). The Atharvanic priest in this 
manner employs sacrifice too for the purpose of curing diseases 
and prolongs his life, strength etc. 

Another preventive magical rite is prescribed by Sayaija and 
Kausika (30.17-18) to remove all diseases. BloomfieLd and 
Whitney consider that hymn 6,26 is employed to avert evil. But 
evil is the cause of disease, hence it removes it. In the hymn. the. 
priest asks Papman to be kind and to take unaflHlicted person to 
the world of the blessed (6.26,1), The priest threatens Papman to 
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leave the body, and if he does not leave it, he would leave him at the 
crossroads, so that the evil should go after some another man. The 
immortal, thousand ejed Papman should dwell, like sin, elsewhere 
and strike the hater of the patient (6.26.2-3). The mention of 
leaving Papman at the crossroads suggests the symbolical rite of 
Kausika (ibid). In this rite parched rice grains are poured in a sieve 
and then thrown away in water. Three halis ( offerings of rice ) 
are thrown away ^in water. The three cams ( cooked rice ) are 
scattered on crossroads. The sieve (Jtitau) is the symbol of casting 
off the disease. The Atharvanic theory of the origin of diseases 
considers that the diseases are caused by evil or Papman. 
But Papman is immortal, has thousand eyes and stays everywhere. 
So he cannot be completely destroyed. Thus diseases cannot be 
completely cured. At the most the priest can remove it from the 
body of the patient and ask it to go elsewhere and possibly attack 
the hater of the suffering person. Thus he leaves him at the 
crossroads where he may meet any passer by and enter in his body. 
Thus this mobile disease enters from body to body, Only the 
Atharvanic charm takes it out of the body of the- patient, ? who 
resorts to it. 

* 

(37) Gtahl, the cause of disease : 

She harasses and tortures the human beings and causes disease 
Sayaija (2. 9) and Kauiika (27. 5-6) prescribe an amulet made out of 
the chips of ten trees called Sakala (made of chips) to remove the 
Grab! and evil demons. The amulet is to be plastered with lac and 
gold. The Biahmanas charm the amulet by chanting the hymn 
(2. 9). Keiava on Kausika 26, 6. points out that these ten Brahmaiias 
must be the good natured Athatvavedins. She is the hrahmangraka, 
the PisacI which inflicts a person with disease. The hymn 2.9 points 
out the amulet of ten trees and releases a person from the attacks 
of Raksas and Grab! (the spirit which brings about convulsions), 
who seize the joints of a person. Sayana informs that the evil spirits 
attack the joints of a person on parvan days (2. 9.1). The use of an 
amulet brings him to the world of the living. Immediately after 
tying the amulet, he comes to his life and joins his community. He 
becomes the father of his children and happiest among men (2,9,2), 
He attains consciousness. He comes to the cities of the 
living persons. He has now a hundred physicians ( bhi^gjah 
iatam ) *and a thousand herbs. Thus he can command the help 
of a number of physicians, who would treat him with number¬ 
less herbs ( 9. 3). Athapvan is the Father of the physicians, 
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The great sage Athatvan fashioned the amulet capable of 
curing the patient of his malady. The performer of the medical 
rite { C{7dJsa/ca : physician) should, while treating the patient, pay 
respects to the ancient physicians, whose power is proved. Thus 
the Atharvaijic physician at all times is the.succe ssor of Atharvan, 
the best of the physician, who inspires all earthly phy sicians (2,9.5, 

;—Sayana’s explanation)®^ We can easily realise how the Athar- 
vapic priests through their medical, sacrificial and magical practices 
had captured the village ( gmmx) life of the people. . Hundreds of 
physicians and thousands of herbs could be made available for 
curing of the patient. The practising priests looked on Atharvan 
as- the best of the physicians ( subhisakafwna 2.9.5). 

(38) Diseases of head and other ailments®^ (9'8), 

The hymn 9.8 is a charm to remove the diseases of the head and 
other ailments generally called sl^tyjaracji. By mere charm the 
diseases are removed. The diseases of the head such as headache 
( sirsakti ), pain in head ( susamaya ), anaemia ( vilohUa), pain in ears, 
kanJcusa, neuralgia { vis'ilpaka ), diseases of ear and mouth, diseases 
which make a man blind and deaf ( pfamota —WhitneY ), diseases 
which cause pain in limbs ( aftgabheda ), fever in limbs ( angajvara ) 
and neuralgia aflfecting every limb—all these constitute strsa^ya- 
roga. The scope of the diseases of head is very wide and includes 
fever {jvara), pain of the nerves and anaemia (9.8.1-5). It is to be 
noted that the word angajvara occurs only at 9.8.5 and is not repeat¬ 
ed elsewhwere in AV. It has taken the place -of takman in later 
Ayurveda. The charm also removes yearly fever occurring in 
autumn (9.8.6), The charm also expels— (1) the pain which 
splitting the parting line of hair on the head, pierces 
the head without causing injury or disease, (2) also the 
pain piercing the heart, creeps along the ribs, (3) the pain 
which piercing the sides goes along the ribs, (4) the pains 
which pierce crosswise and dive in the abdomen, (5 ) the pain 
which creeps along the rectum and twists the bowel, and (6) the pain 
which sucks the marrow and splits in the joints-all these are 
removed by the c harm (9,8.13-18). The disease of the bead is 

< mi, P- 3^) difiers from SSya^a in interpreting the rc 3.9.5, 

lB6 god, who has causeci the disease shall perform the cure. He is the beat 
phy^oian. Let him the holy one, prepare remedies for you, together with the 
earthly physician.' The god on whom,, the earthly physician, is expected to 
rely is nothing by Atharvan, who is styled as Leva by the AV, 

• ■ 54. ■ N,-J. Shende, ihid., 68 p, 3, ■ ■ 
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removed by means of a charm to be administered from the feet, 
knees,- thighsi bottom, spine, and neck (9.8.21). This disease of the 
head is thus a v.ery serious disease resulting in the decay of the body 
and gradually leading to yak^ma. But as a result of the spells of 
the Atharvanic doctors and the rays of the rising sun make the 
bones of his skull and beats of his heart firm (9.8.22). The 
physicians realised the highly medicinal values of the rays of the 
rising sun in curing the diseases of the head and pain in the various 
parts of the body.** 

(39) Madness: 

A person is afflicted with this malady owing to the sin he has 
committed against gods, or his senses are robbed by Raksas (6,111.3), 
His mind is disturbed. He talks incoherent words and perhaps 
becoming a nuisance to others he is well bound. The priest knowing 
the disease prepares a medicine for him (6.111.1-2 ). In the treat¬ 
ment, the priest offers offerings to Agni for the patient who 
would have due regard for it after he becomes free from malady. 
Agni, Apsarasas, Indra and Bhaga are invoked to restore him to 
normal mental condition (6,111.4). Sayaiia and Kausika (26,29-32) 
prescribe offerings of fragrant substances to Agni. The patient is? 
placed at the crossroad. On his head is given pan containing fire, 
in which fragrant substances are offered. He is then washed in 
the river. These rites contain homeopathic magic.** 

( 40 ) Viskandha : 

Sayaiia { 2.9 ) thinks this to be the disease which dries the body 
and stops all movements. It is like rheumatic trouble. On 19.35.4, 
he says that it is the disease caused by wind in the body, producing 
dislocation of shoulders. It is caused by Pisacas and Raksas. The RV 
1.32.5 mentions a similar demon called Vyamsa, whose function seems 
to be to dislocate the shoulders. Also at the RV 8.4,24 one Vigrlva' 
is mentioned. The disease Viskandha is removed by tying an amulet' 
■ of jangida. It is a plant called Afigitas, known in Benares or in 
Northern India according to Sayana on 2.4 and 18.34.1 It also 
removes ( Convulsions BloOmfieLD. Lockjaw—WHirNETf., 

Devouring demon-Sayana ), vimra, the tearing pain and abhiioean 
the scorching paiin ( 2.4 2, 19 34.10 ). It is possible that these may, 
be the symptoms of Visicandha. The amulet of jangida is to be tied 

m 
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in a cord of hemp brought from forest (2.4.5 ). Kau^ika ( 42,23 ) 
prescribes the same method of preparing the amulet to remove 
krtyU for protecting oneself and removing the calamities. Thus 
Viakandha is the severe or scorching pain in the shoulder, accompani¬ 
ed by convulsions ( See GrAhmann, Indische Studien 9.417 ff. ). 

( 41) The AV and the Ayurveda : 

The Ayurveda, the system of Indian Medicine is related to the 
AV as its upUiiga. As has been pointed out above Caraka and 
Su^ruta testify to that effect, Dasgupta^'^ discusses at great length 
the exact relation between the AV and the Ayurveda and concludes 
that Caranavaidya ( one of the sakhda of the AV literally meaning, 
the wandering medical practitioner), probably formed the old 
Ayurveda of the Atreya-Caraka school of the Ayurvcd’, which 
identified the AV with it. The Atharvanic medicine men wander¬ 
ed from place to place and treated the patients with their magical, 
medical and sacrificial rites. The AV contains a mention 
of a number of bones, and rough outline of the parts of the 
human bodies and cows.®' This suggests that the Atharvanic 
physicians roughly attempted to dissect human bodies and name 
their different parts. In the practice of the Atharvanic medicine, 
magic, medicine and sacrifice play essential and correlated part. In 
the magic of treating the diseases, repetition of the formulas, 
addressing the spirits and gods who cause diseases, using sugges¬ 
tive names for treatment mentioned in the hymn, appeasing or 
cursing the demons and deifying the magical material, are of great 
concern. In the medicine, the priest generally resorted to the 
plants, waters and other objects, which contain medicinal qualities 
to an extent. I have fully dealt with the medical aspect of the 
magically employed plants and herbs and other objects in‘the 
Foundations of the AV religion.’" The medicine men were 
priests of the AV, and hence employed sacrifice in this particular 
aspect to cure the diseases*too. Thus all these three viz,, magic, 
medicine and sacrifice form together the essential ingredients of the 
Atharvapic.medicine. They knew the threefold classsification of 
the causes of diseases such as vafaja, dbhraja and iu8ina,_ roughly 
corresponding to the kafa, vata and pitta of the regular Ayurveda 
system.'^ The whole treatment of diseases of the AV is rough 

67. A History of Indian Philosophy, Vol. H, pp. 272-84. 

5 8, pp. 385-90. 

69, p. 199. * 

^9. DASquptA, op. cif, p, 301, 



47 


we cannot expect any systematic attempt at the technical 
words of diseases, medicines etc. BolliNG®* thinks differently that 
the Hindu theory of the three fold constitution of the body does not 
appear in the early Atharvan texts. He expects to find the said 
theory in so many words. As has been pointed out above the 
rudiments of the theory are mentioned in the AV, from which the 
later development must have taken place. The AV 2.18 refers to 
ojas from which the later theory of dlmtus might have been derived. 
The diseases n^ntioned by the AV are almost in the same way 
termed by the Ayurveda. In all these discussions again we must 
remember that AV Sarhhitd is the basis for all our theories and 
evaluation of the AV-medicine. Sayaija, Kausika and his commen¬ 
tators belong to the later stage, though we may suppose that they 
have preserved the tradition faithfully. I have attempted to find 
out how far the Safnhita of the AV lends support to the treatment 
prescribed by Kausika. In all these attempts sympathetic attitude 
is necessary especially while dealing with the AV whose * magical 
charms are the germs from which the later Hindu medicine was 
evolved.’®* Atharvan is bhe^ja according to Gopatha Brahmana 
(3.4). Atharvan is praised as the best of the physicians. It is the 
seer Atharvan, who inspires other Atharvanics. It docs not seem 
that Atharvanic charm system was competing with the practice 
of ordinary physicians with medicinal herbs, as Dasgupta** thinks. 
The Atharvans were the physicians who combined in themselves 
the offices of the priests and magicians. 
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II 

THE EROTIC IN THE AY. 


1. Kama as the Creator. 

2. Kama as the basis of happy life. 

3. Harmony in domestic and public life. 

4. Madhu charm for winning the love of a woman ■ 

5. To arouse passionate longing in a woman. 

6. A charm to cause sleep. 

7. Offering sacrifice to secure a woman. 

8. Woman’s charm to secure her man. ■ 

9. Bride’s charm to secure a good husband. 

10, Spinster’s charm to secure a husband. 

Hi An ideal marriage and its consummation. 

12, The rites for conception and birth of a son ( gardhadhUua 

and puthsavana rites.) , ' 

13, Sterile woman’s charms to secure a son. 

14, Help given by the AV to women. 

15, Charms to make a man impotent. 

16, Charms to increase virile power. 

17, Charms to ruin womanhood of a rival or co wife. 

18, Charms to make rival or co wife childless, 

19.. Charm to remove jealousy. 

20, Charm to stop undesirable love-affair. 

21. Charms to remove physical defects in women. 

22, Charms for matrimonial happiness, 

23. Kamasutra and the AV. 

^ 1 The AV presupposes a good deal of development about 
Kama, the Love. The AV considers Kama as the personified 
primordial power, on the same level as Eka, Sat, Brahman, Viha- 
karman and Svayambhu} The desire or passionate longing ( Kama ) 
is the first seed of mind (19.52,1). From Kama, the heaven was 
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produced (19.52.3). The persons having the same heart or mind 
(i. e. having love) desire to be united (19.53.4). Thus Kama in the 
mind.of men and women is considered to be the same as the creative 
power of the universe. Kama is identified with Agni, to whom 
offerings are made. This identification is quite appropriate, since, 
he, the first god born, produces fire or heat in the hearts of the lovers 
(9.2.1.19). The men and women fallen in love with each other are 
the representatives of Kama, Love is the basis of creation. Thus 
Kama is the Creator. Kama produces fever, parching of mouth 
and other sensations in the body and mind of the lovers. These led 
the Atharvanic poets to identify Kama with Agnl,® The persons 
in love appear most attractive to each other. So the Atharvaijic 
poet considers that Kama has auspicious and graceful forms, when 
he becomes real and enters men and women (9.2,25). Kama, the 
love between men and women, makes the lovers pine for each 
other and also at the same time makes them moat attractive for 
each other. Love between men and women leads to the perpetu¬ 
ation of the race and the poet fancies that the same force of Love 
is behind the creation of the universe too. Thus Love is deified 
and given offerings of ghee, fuel etc. (9.2,19.52). Nay Kama is 
the highest god (9.2.8 ). The poet of 9, 2. and 19. 52 dilates more 
on Kama, as the Creator and mighty Lord. But the basis of the 
god, Kama is the love between men and women. Even Eros, the 
Greek god of Love is connected with the creation of the universe.* 
The Atharvanic poet thus realises that Love (Kama) is the product 
of mind and this feeling entering in human minds makes men and 
women of pleasing and graceful forms, which are the real or corporeal 
forms of Kama (9.2.25),^'' 

2. The Atharvaniic poets also realised that Love between meh 
and women is natural and is necessary for the propagation of race and 
for the real household happiness and developed their ideology, which 
in turn developed into a separate and systematic treatment in an 
independant branch of knowledge the Kama&astra, preserved in the 
KamasOtras of Vatsyayana and other similar treatises. It may be 
noted here that the AV like the RV stands for the fullest enjoyment 
of life to the maximum period of hundred years The RV refers to 
the means of the Aryans for enjoying this s^n of human life as 
prayer and sacrifice. The AV records the belief and aspirations of 
the same Aryans for the very same purpose. They sometimes felj 

2. Weber, Ind. Stu. 5. 225 S, and N, J. Shbedb, Fowadationa, p. 206. 

3. Plato, Symposium 6. quoted by BLOOJtEIBLD, op. oit. 
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ill. The climatic conditions and the diseases, inherent or contacted 
ruined their health. Thus the Vedic Aryans could not enjoy their 
life to the full. The Atharvaiiic medicine, accompanied by magic 
and sacrifice, attempted to rescue the patients from the jaws of death. 
The Atharvanic priests sometimes borrowed their knowledge of 
medicines from the Non-Aryans even. They were thus the refor¬ 
mers among the Vedic priestly families. They realised the necessity 
of a happy home and love between men and women for the full 
enjoyment of life. Their conception of an ideal marriage, described 
in the 14th Book, gives us an idea of their happy home and mutual 
love between husband and wife (14. 2. 71). But the course of life 
is not smooth. A man may or may not get a woman he likes. 
Thus there is misery in life. The AV in this respect depicts 
various shades of the life of the lovers. Very prominently we come 
across the life of a woman as a young loving bride, unmarried girl, 
spinster, rival or cowife, a girl pining for getting married, 
and one who cannot marry because of her physical defects and 
of young man also, intending to marry a girl with whom he has 
fallen in love and as a lover going to visit the lady of his love in 
secret at night. Thus the AV by means of its magical rites in 
relation to men and women brings the enjoyment of life within the 
aspirations of the lovers. Their sentiments and aspirations are their 
most secret and precious possessions. The AV exposes them through 
its hymns. There is nothing wrong or inferior when the AV 
records the natural, though secret aspirations of the lovers. It 
cannot be supposed that the persons, who practised these charms 
were inferior. But, on the other hand, it is consistent to think that 
the AV records the aspirations of the very same Aryans, whose one 
side of life is found depicted in the RV. But without the AV, the 
picture of their life would not be complete.^ As the course of 
human life is not always smooth for the realisation of its aspirations 
and longings, it is not surprising that the Vedic Aryans turned 
to magic, which necessarily involves some sort of compulsion or 
violence. 

3, An example of the efforts of the Atharvanic priests to 
bring about concord in the different dissenting members of the 
household would not be out of place here. The priest performs the 
magical act ( the brahman ) in the house, on account of which the 
gods would not disagree or hate each other. They similarly per¬ 
form a rite for saihjnana, the bond of agreement for common undet- 


4, Bolung, EEE iv, p. 763. 
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standing (3,30.4). The priest makes the members of the house 
having common heart and mind, free from hatred ( sahfdaya, 
sammam8ya,vidvesa, 3,30.1) as a cow to its calf. The members of 
the house such as father, mother, son and daughter ace brought 
under the spell. * The son would be devoted to the father and be 
of the same mind to the mother. The wife would speak sweet 
honeyed words to her husband ( madhumzt Inn iantnam vQcam 
3.30.2). The brother would not hate the brother, nor the sister 
her sister. Harmonious, devoted to the same purpose, they should 
speak kind words (3.30.3).” The poet then speaks of the leadership 
of one person and implicit faith in him by his followers. They 
should not be separated from the leader of the same mind. Co¬ 
operating and going under the same yoke, they should speak 
agreeable words to each other. They would drink water from the 
same water-stand, take food from the same place and worship Agni 
together as spokes round a navel (3.30.5-6). Thus the brahman 
of the Atharvanic priest is for promoting the common understanding, 
oneness of mind and heart and common food, drink, work and 
worship. Hymn 3.30 along with,several others specifies the purpose 
of bringing concord in the domestic or public life. It is noteworthy 
that the AV prescribes the rites or spells for the comfort and 
agreeable atmosphere in the household. ,The ideal before the priests 
of the AV is to enable the people live long and provide them with 
happy homes. Who would not be charmed at the prospect of the 
house, where the children are devoted to the parents and do not 
quarrel among themselves, where the husband and wife are in perfect 
agreement and where the wife greets the husband with loving and 
honeyed words ? Thus the love and agreement between the members 
of the house were secured by the Athatvaijic spells. Sayaga and 
Kau^ika (12.5-9) prescribe a rite for harmony in the family or in the 
public. Kesava limits its application to aajdtas and sngotras (members 
born in the same house or family ). Kau^ika (ibid) prescribes that a 
jar of water is carried around and poured in the midst of quarreling 
people. Or a jar of wine ( sura ) is taken there. The contending 
people eat flesh of cow of three years old, sprinkled over with soma 
sour juice {amla rasa). Food, wine and‘ water duly charmed should 
be eaten by all. These rites suggest that eating and < drinking 
together, food, wine and water bring about harmony in the dissent¬ 
ing members of the household. The ideal love between husband 
and wife is also described by Vatsyayana.® The AV thus seeks to 
establish harmonious relations between husband and wife and other 

5, ’ KSmasltra 4. ^ 
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members of the house and to make the life enjoyable and worth 
living. The importance of these teachings of the AV can never be 
underrated. 

4. The AV contains many charms to secure womatfs love and 
to attract her mind. In this context, it may be remembered that 
love, being a relative term implies the attempts of a woman to win 
the love of a man and vice versa. This love may be post-marriage or 
pre-marriage i. c. courtship. In a charm (1.34) the plant madhu, 
madhuha, madhugha'ox madhulalca is asked to make a person full of 
honey; for honey ( madhu ) is a symbol of sweetness. He should 
have honey at the tip and root of his tongue. The beloved should be 
in his power and her inind with him. There would be thus such an 
extreme attachment for the man on account of the sweetness of his 
speech, his movements and glances so that the beloved would think 
him to be sweeter than honey and would pine for him alone(1^34.1-4) 
The lover then being confident of his charm of sweetness in winning 
her over, embraces her with his arms, which are like sugarcane. 
Mutual misunderstanding in their mind, if any, is removed. The 
beloved ( Mmini ) loves him forever and would never think of going 
away (1.34.5), Whitney considers this as a love-spell with a sweet 
herb, Bloomfield thinks that it is a charm with licorice, to secure 
the love of a woman. Sayana and Kausika ( 38,17 ) interpret this 
hymn ( 1.34 ) to win an assembly ( parlsad ) by disputation. For 
this purpose, one should enter the assembly from the north-east 
direction with the plant, madhuha, chewed in the mouth. Bloom¬ 
field® considers the hymn as pertaining to women’s rites. But taking 
into consideration the similar application of the hymn by Ke^ava and 
Datila as well as by Kausika, he thinks that they may be right in 
employing it for winning an assembly and that it can have something 
to do with the sexual love, if the word kaminl in 1,34.5 is not taken to 
refer to the parisad or sdbhd. But this is not the only application of the 
hymn by Kausika. At 76.8-9 he uses this hymn in the marriage rite, 
when the bridegroom ties to his little finger an amulet of licorice 
wood,fastening it with red thread and places it in such a manner that 
the amulet is outside the finger and the knot is inside. In this way 
the bridegroom secures the love of his bride. The word Aammt (1,34,5) 
is thus appropriate with the beloved. Kaus'ika (79.10 ) in the rites 
for the consummation of marriage prescribes that the amulet of 
madhu tree is to be powdered and dipped in the fat of a bull. The 

6, Ibid. , pp. 274-5. • 



mixture is to be charmed with the recitation of this hymn. It is to 
be besmeared to the body while the newly wedded couple is united. 
Looking to the purport of the hymn and the use of the words 
kamini and iksu ( sugarcane ), the hymn deserves more suitably to be 
employed as charm for securing the love of the newly wedded wife 
at the consummation of the marriage. In this magical rite, the, 
sweetness of the sweet-wood is expected to create love between 
the man and the woman. Thus the sweet-wood ( madku) and 
sugarcane ate symbolically employed to produce sweetness in the 
man and to transfer it (i. e. love ) to the woman, 

5. Sometimes a man eagerly longs for a particular woman 
who is quite innodent of his desire. Magic of the AV, comes to 
his help. As the wind teats the blade of grass he tears her mind, 
so that she would love him and not be averse to him. The lady of 
his love is designated as kamini, and her mind is to be churned 
( manah mathami, from which the word m2H7n2tha is derived, 2,30.1), 
The lover desires that the beloved should hanker after his body, 
feet, eyes and thighs. The woman, her eyes and hair should be 
parched for him. So her mind is churned and longing 
is produced in her mind for him (6.9.1). He draws to himself 
her mind, which should come willingly after him (6.102.1-2). 
Alvins are invoked to bring together the woman with 
him, who loves her; for, now their fortunes ( bhaga), thoughts 
icitta) and course of life (vrata) are united with each other with love 
(2. 30. 2). He seeks the help of a herb (blade of grass) to catch the 
mind of the girl of every charm {visoarupa, a virgin-Sayana 2.30. 4), 
His charm goes like the birds, which chirp lovingly and is like a tip 
of an arrow on the shaft (2. 30, 3). He employs a mixture of salve 
(anjana), sweet wood (imdhugha) and kustha. He takes out this 
mixture for besmearing with the clever- hands of Bhaga. This 
mixture causes love or longing in the mind of his beloved (6.102. 3). 
Having used the blade of grass, arrow and mixture, he captures her 
mind and goes round her as the sun goes round the heaven and the 
earth (6, 8. 3). What is within her heart is exposed, and what is 
without is laid within (6. 30. 4), The lover then intends to embrace 
his beloved. By means of the recitation of the charm accompanied 
by the magical rite, he makes her resort to his arms and heart, so 
that she would come to his ppwer and intent (kratu and cUta 6. 9. 2). 
He hopes that his beloved would embrace him as a creeper to a 
tree. She should love him from her heart and would not be averse 
to him. He fastens her [mind like an eagle, pressing its wings 
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against the earth while flying (6. 8.1-2). The Atharvaijic post 
thinks that women are like cows. He further points out that they 
have the navel (na6/w), worth kissing and the heart won over by 
magic. The lover asks that the cows would nuke the yonder woman 
bestow love on him (6. 9, 3), The lover is not whimsical in asking 
for the love and embrace from the beloved. He has approached 
her with a view to becoming her husband, As the husband and 
wife (yam), they would stay. He compares his own state with a 
bellowing bull, lovely perched bird and loudly neighing horse * 
longing to be united with the cow, the female of the bird and 
mare respectively. He hopes to be fortunate like these ( 2. 30. 

3, 5; 6. 9. 3). It should be noted that Vatsyayana'^’ describes, 
in detail, the process of embrace and kissing. Sayapa and 
Kaudika ( 35.21) prescribe a rite which is to be practised while the 
hymns 2.30,6.8,9.102 are recited. The performer of the rite is the 
lover. He places between two chips of a tree encircled with cling¬ 
ing creepers an arrow (representing the arrow of love), tagara 
powder, salve ( afijana ), kustha, sweet-wood and stalks of grass torn 
by wind. He mixes these with ghee and besmears the mixture to 
the body of the woman. Bloomfield* remarks that the parapherna¬ 
lia and emotions of love are concretely embodied in a mixture and 
drastically transferred on the woman. The hymns in general 
prescribe the very same rite. Thus the symbolism and transference 
play a very important part in this love-chatm. 

Another very vigorous magical charm (3.25), according to 
Bloomfield, intends to arouse passionate love of a woman, 
Whitney considers its purpose to command the woman’s love. A 
man is eager to secure the love of a woman. He desires that Kama, 
the piercer should pierce her heart i. e. make her afflicted with love, 
so that she should not keep quiet on her bed. The piercing pain of 
the shafts of the arrow of Love would make her restless; for, he has 
pierced her heart with the terrible arrow of love ( kamasya bhlmn 
i^h, 3,25,1). The arrow of love has the feathers of mental agita¬ 
tion ( adhi ), barbs of passionate love (kamasalya ) and shaft of 
desire ( sanikalpahilmala, Jailmaia being the substance which sticks 
together the wooden piece and shaft). With this well-aimed 
arrow, Kama would pierce the woman of his love. The shooting 
of an arrow is a magical act. The arrow having feathers, barb, 
and shaft, produces mental agitation, passion and yearning 

’7, KSmasltra, S,2-3. 

?• 8. Ibid.,p. 811. . 
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(3.25.2). The mental agitation caused by the shooting of 
the magically charged arrow produces physical aflBictions too. On 
the symbolical act of shooting an arrow of love, the spleen (pliha) 
of the beloved dries up. It burns her body and causes pain in the 
heart. It dries her mouth {su§kasya ), On experiencing such love¬ 
sickness, the beloved runs to him, with all her pride set aside i 
speaking sweet words ( pnj/aj;adim ) and becomes devoted, to him 
only ( anuvrala, kevali. 3.25.3.4). From her father and mother, she is 
goaded to run to the lover. She loses all her thinking power 
(.akratuy comes exclusively in the charge of her lover and submits 
to him wholeheartedly. The love-lorn girl, leaving the protection 
of her parents submits to the will of her lover and becomes devoted 
to him exclusively, most willingly. Sayana and Kau^ika ( 35.22-28) 
prescribe various rites for bringing about the effect of the charm. 
The man pushes the woman with his thumb on the back or on the 
stomach for producing love in her.'® Also twenty-one thorns of 
badari are offered in fire. He then heats on fire twenty-one tips of 
badart tree, with the threads coloured red in lac tied round them; 
or he burns thrice each day for three nights the kustha plant dipped 
in ghee. He sleeps for three nights taking with him the lower 
strap of the bed.‘> Or he places warm water in a loop, fastens it, 
to the foot of the bed and sleeps agitating it with his two thumbs. 
But of all these practices the following is in agreement with what 
is described in the hymn (3.25). By means of a bow having bow¬ 
string of hemp, with an arrow, whose barb is a thorn, plume of an 
owl and shaft of black ala tree, he pierces the heart of the effigy , 
made of potter’s clay. The idea of the bow with arrow, plume and 
shaft is suggested by the re 3.25.2, 

A plant nyasHkd ( sahasraparry ) is also used by a loyef 
to win the love of his beloved ( subhagankaraip ). With its 
hundred branches going up and thirty-three going down it 
dries her heart and mouth and the beloved passes her days 
in pining for him. The brown coloured plant causes love and 
draws the lovers together. After the union, all afflictions 
of love go away and what is torn by love is joined together 
(6.139.1-5). Sayana and Kausika {36,12) point out that the plant 

9. KarynkaryavibhagaiUnyn, aooording to SSya^ia 3.25.6. 

* 10. Ke^ava describes him as rucyarthi, one who wants to produce liking foy 

him. 

11. Kau&ka reads, Khatvaya adkomukhapattikUA grkltva, BLOOUFIElb 
thinks that pattika is mattress (ibid, p, 358), 
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nyastika is to be dug out and its white blossoms are to be stuck 
on the head. In this way the practitioner of the charm enters the 
village. The idea in the rite seems to be to bedeck the lover with 
the white blossoms of a plant to attract the attention of the girl, he 
likes. Also the lover employs simsipa plant to remove obstacles in 
his path and to be lucky enough in securing the beloved (6.127). 

6, A lover approaches his beloved at night. He cannot have 
privacy, with her as she and other members of the household are 
awake. He employs a charm to cause sleep to her. and her relations, so 
that he can approach his beloved. This charm ( 4.5 = RV 7.55) is 
addressed to a bull with thousand horns'® with whose help the 
people in the house are put to sleep. As the result of the charm 
even the wind does not blow. None looks on. The women and 
dogs in the house have slept fast. The women in the house slept 
wherever they were. Some slept in courtyard or the couch 
( prosthasayah ), some on the beds and some in the vehicles contain¬ 
ing couches ( vahyaiimrih ). They exhale sweet fragrance (4.5.1-3). 
The lover has controlled all life, eyes, breaths and all limbs of the 
persons under his charm. He has power to close the eyes of any 
person, who attempts to sit, to walk, to stand and to look. He 
has put under sleep her father, mother, dog, the lord of the clan, 
relations and people round about. By means of magic all persons 
are put to sleep ( 4,5.4”7). The lady of his love is in the midst 
of her female relations and parents. The lover comes through 
darkness. The dog barks and the lord of the clan may be awake* 
So he recites this charm to put all of them to sleep. As a result 
of this charm the women sleep wherever they were lying. Thus 
making all persons, including his beloved asleep, he approaches 
her. Sayana and Kausika (36.1-4) prescribe the charm for facili¬ 
tating intercourse between beloved and lover. Darila remarks 
. that this charm removes obstacles in sexual intercourse. In this 
rite water, duly charmed is used for sprinkling the house. The 
remaining water is to be poured on the inside of the door. He 
becoming naked, sprinkles mortar, northern corner of the house, 
woman’s bed and its ropes with the same water. Keirva remarks 
that sleeping woman arouses the passion of man.'^ Thus the 


12. Sahasra&rnga = Surya - SSya^a ; = the moon - WHITNEY; = agni- 
BloomfieU); = stary heaven - Qrassmann. PPP, reads hiranyn&rhga for 
aahasrai.nga. According to PPP, it would mean Agni. With the reading, m 
Saonaka, agni, or the moon, fit in the context. 

13 . Svapanam puru§asya vi^aye Kamai.utpadyate, 
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iiymn in the AV occurs as a charm for causing sleep to the members 
of the household so that they would not disturb the lover’s privacy. 
There is thus definite purpose in AV for this hymn (4.5), This 
is possible on account of word asyai in 4.5.6, for saroe in RV 7.55.5. 
In the RV the purpose of the hymn given by the commentator is 
to put to sleep all attendants of Varuna in whose house Va^isjrha 
had gone for stealing. From the contents of the hymn in the AV 
this does not appear to be the main purpose. 

7. A sacrifice also helps to secure a wife for a person. Offering 
is made to Indra, who by his golden hook grants wife to- the 
aacrificer (6.82.3). The prospective bridegroom says, “ By 
what way Asvins carried Sucya, the daughter of.^ Savitr, by that 
you should bring your wife; thus indeed Bhaga said to me” (6.82.2). 
So this prospective bridegroom wants to imitate Asvins and win a 
wife by offering sacrifice to Indra. 

8. Just as a man may try to win the love of a woman he 
wants, a woman also may try to win the love of a man with the 
help of the magical spells. The lover of the woman is addressed 
as Smara. The woman asks the gods to send forth yearning in his 
heart for her and to make him burn for her. Her only wish is that 
he should devotedly long for and be intoxicated for her (6.130,1-4). 
Sayana and Kaus'ika (36,13-14 ) consider that the hymn (6.130 ) is 
employed for bringing under control a vicious man or woman. For 
that purpose, the beans (jnasia) are scattered on the way of the 
person. The ends of the arrows are heated and scattered about the 
effigy of the desired person. The effigy of a woman is to be pierced 
in the heart by reciting this hymn. It may be noted that the beans 
are inflammatory food. They are thus used symbolically to inflame 
the passion. Though Kau^ika. and also Sayana contend that this 
charm is for chastising a wicked woman or any person, the contents 
of the hymn (6.133) show that.it is uttered by a woman who wants 
to force a man to love her. It is also to be noted that the word 
imara represents the deification of the feeling of love. Smara 
comes from the Apsarasas, Rathajit and Rathajeyl (6,130.1), In 
another magical rite the woman causes mental agitation and 
physical longing from head to foot in the lover, so that he should 
burn for her. Even if the man runs away from the woman, who 
has desperately fallen in love with him, she chases him. If he runs 
three or five yojanas or the distance crossed by a horseman, even 
from that distance on account of the charm he would come back 
and be the father of their sons. The wom^n longs to marry hinu 

g 
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wko is shy of her, so she forces him to love her and marry her (^. 
131,1-3). The main idea in this charm is to excite the feeling of 
love in the mind of her lover. The lover or Smara is thus tor¬ 
mented, mentally or physically. By the ordinance of Varuga, Smara, 
burning with longing is again tormented (6.132.1-5). 

Along with the beans, an amulet of sauvarccda plant is put on 
the woman while entering the village in search of the lover. The 
flower of iankhapuspi creeper is also to be tied on the head. Thus 
Sayania (7.38) and Kau^ika (36.12) prescribe them for securing the 
love of a man. The hymn (7,38), which is the basis of these rites, 
contains the praise of the sauvarcala. By that plant, the woman 
draws to her the eyes of the lover and causes tears in them. It 
brings him back, who has gone away and makes him happy when 
he comes back. The plant enables to make the woman his beloved 
( priya ). The man is in her control. He would not speak against 
her. In the house she alone would speak. He would be free to 
speak in the assembly ( sabhd ). In the house he should not even 
speak with any other woman; but should belong to her only. If 
being exbasperated by her overwhelming love or bearing dislike for 
her he goes away, the plant would arrest him even if he is beyond 
the haunts of men or across the river and bring him back to her. 
Such is the power of the plant in attesting the man of her choice 
and forcing him to love her only. He would not go away from her. 
Forever he would submit to her only ( 7,38.1-5 ), 

9. In the Aryan society, bridegroom, his friends and priest used 
to go out in search of the bride from place to place (14.1-31). The 
Atbarvairic priests offer a charm in favour of a marriageable girl, so 
that she may secure a good husband. This charm is accompanied 
by offering oblations to Agni. The priest expects that aanibhala 
{ kanyarthi purusa, seeker of the bride, 2.36.1), should come to the 
house of the bride with good heart. He should come to the girl 
with fortune. The girl is pretty to look at and has attracted the 
attentions of many suitors by her charms at the festival gatherings 
(samanesu valgu, 2.36.1), Therefore, when such party of the 
bridegroom would come, she should be agreeable to the suitor (vara) 
and should promptly secure happiness with her husband. The 
priest blesses the girl to secure a husband, who is agreeable to 
Soma and Brahman ( 2.36,2 ). He, therefore, expects that the girl 
should get a good husband and giving birth to sons she should be the 
queen (mahisi). Soma has made her lovely and after her marriage she 
may shine in loveliness (2,36.3). Never quarreling with her husband 
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she would be favourite With him (2.36.4), The charm is addressed td 
Bhaga and Dhanapati and other gods, who would bring the suitors to 
her (2. 36. 5-6), Gold, guggulu (bdellium), auksa (ghee) and favour 
of Bhaga win the husband for the girl (2.36,7), The plant (vrihii 
rice) is also responsible for securing the husband for her (2. 36, 8). 

It would thus be easily realised that the common practice to 
chodse a bride was sending out patties, in her search. AGS 1. 4., 
refers to the sending out of parties from the side of the bridegroom 
to seek a. girl. Vatsy ay ana refers to the choice of the bride by the 
parents and friends of the bridegroom. He also points out that the 
marriageable girl should be decently adorned with ornaments and 
should be made to visit festivals and sacrificial gatherings.’* Sayana 
and Kau^ika (34.12-16) prescribe the following rites in this connec¬ 
tion. The bride is made to eat the cooked rice made up of rice 
grains and sesame {Ugamakrsara}. The rc 2. 36, 8 refers to a plant, 
which seems to be the vrihi (rice) from which the krsara is to be 
prepared. Kau^ika (75, 7) in the marriage rite also prescribes that 
the girl should be given the cooked rice and sesame for eating , 
before marriage. The rc 2. 36. 7 refers to gold, guggulu etc. 
Kau^ika (34,12-16) points out that the girl is to be given ornaments 
of gold, which are incensed with guggulu (bdellium) and anointed 
with ghee (auksa). Agni is invoked in 2. 36. 1. So, at night, she 
oflfers rice and barley from the copper vessel to Jami ( Mother 
goddess) in the fire and goes round the fire. With the rc 2, 36. 5 
she ascends a boat, through which Bhaga sends the bridegroom to 
meet her. Thus the hymn mentions gold, guggulu (bdellium), ghee 
(au*§a), a plant (vriht) and a boat (2. 36. 4-8). All these objects ate 
properly utilised by Kausika in the magical rites for securing a 
bridegroom for a girl. 

10. Sometimes the girls could not get themselves married at 
the proper time. So they lived in their patent s houses, desiring to 
get suitable grooms Tor themselves. Such spinster oflfers ghee in 
the fire to Aryaman. He, along with Bhaga is a favourite god with 
the jnarriageable persons. He appears as a wooer, with the tuft of 
hair-locks loosened in the front, seeking a husband for the spinster 
and a wife for the wifeless (6.60.1). Samana ( gathering or festival) 
was an occasion, where there gathered prospective couples and 
marriageable persons used to take opportunities of such gathering^ 
But the spinster attended such samams in vain I She could not 


14. KSmasTjtra ?. 1. 
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settle her niarriage. She attended the wedding parties of other 
women. Now on account of magical rite, she would get a match 
for her and other women would come to the marriage festivals of 
this woman. She would then be happy to have the husband of her 
own heart (6.60.1-3). Sayana and Kausika (34.22-24) prescribe 
the offering of ghee to Aryaman, in the morning before the crow 
is awake and then placing the bait (offerings ) within the corners 
of the house. From which direction the crow would come, from 
that direction the husband for the spinster would come. This 
prescription of Kausika is merely divination, a good guess. 

Thus by means of the magical rites forming the recitation of 
h e spells to the accompaniment of the action prescribed in the 
spell, the men and women create love for each other and choose to 
live together as husband and wife. 

11. Then they get themselves married. This is of course the 
love-marriage.*^ The AV has an entire book (l4th) describing the 
marriage of Sury a with Asvins, which is the ideal before the prospec¬ 
tive couples. In the marriage rites, the preliminary relection of the 
bride, the marriage rites and the consummation of the marriage form 
the important aspects. From the point of view of the sex-life of 
men and women, the last two rituals ( vivaha and caturthikakarma 
or gorbhadhana) are important. I have described the whole 
procedure of these rites accompanied by the magic elsewhere.** 

i 

12. The married couple desired to have first the birth of 
a son. In addition to the caturthikakarma, the consummation of 
marriage on the fourth day of the marriage, the AV has spells 
for securing successful conception. An amulet of bracelet or 
bangle called porsAasia is used. The amulet drives off the demons 
and secures progeny and wealth. On account of the amulet, the 
uterus ( yoni : rngiva ) is opened and the sperm of the male is depo¬ 
sited in it. A deity called Maryada:( garbhaiaya : embryo or a 
woman having embryo-Sayaiia ) furnishes a son. She brings a son 
for the woman (6.81,1-2), The amulet of parihasta was worn by 
Aditi, which was tied by her so that she may give birth to a son. 
Thus a woman desirous of getting a son, like Aditi should put on 
the amulet, parihasta. Sayana and Kausika (35.11) prescribe, ac¬ 
cordingly, the tying of a kahkaya, a bangle, for successful concep¬ 
tion. Another magical rite is described at 5.25 for garbhadhana- 


J5, The foundations, p, 237, 
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The seed of a male is like the drops of rain that fertilises the earth. 
The cloud containing the rain is like the embryo of the heaven. 
The process of the fertilisation of a woman is like that of the earth 
by the drops of rain. The male genital organ ( sepa ), deposits the 
seed—'the essence of all limbs of the body, in the uterus as skilfully 
as the placing of feather in a shaft of an arrow ( sam ), according to 
Weber,'® Or following Kausika (35,5-6) a handle of palasa ( sarau, 
par^amiva, 5.25.1) is to be kept on the male organ and practise 
coition. Here the strength and magical qualities of palasa or portia—» 
handle are employed for the successful conception (5.25.1), The 
woman receiving the seed of the male is like the earth receiving the 
embryos of all existences ( 5.25.2 ), The woman is described as an 
animated field in which the male sows his seed (atmanvatyurvara 
war*,14.2.14). The male in this act is helped by many deities such 
as Sinivali, Sarasvati, Asvins, Mitra, Varuna etc. In the 
* actual work, Visiju arranges the yem (uterus), Tvastr adorns the 
form (of the body to be born), Prajapati pours the §eed and Dhatr 
. deposits the foetus (5.25.3-5). The woman desirous of securing 
the birth of a male child is given a drink called garhhaharaya ( a 
drink for the birth of a child), It is known by Varuna, Sarasvati 
and Indta (5.25.6),!'' This may be the charmed food called agama- 
Airiora (rice cooked with sesame), which is given to a woman for 
eating on the fourth day after the menses. The second out of the 
two cams (cooked rice), is to be charmed with the hole in the 
yoke and is given to her for eating.'® This substance, called par&ftar 
karava, is the embryo of the herbs, forest trees and of every existence. 
Agni deposits the seed (5.25.7). In the act of coition the charm 
is recited, when the male possessing virile power, mounts on the 
female, depositing the seed in the womb (5.20.8, 14.2.37—39). 
the man prays that the sperm should He in her womb. The gods 
have given them a son belonging to both of them, a son to be born 
in the tenth month (5.25.9-10). The men did not like the birth 
of a female. They hoped to get a son. They pray that Prajapati 


16. WBBEB amends the word saru into tsaru (handle). He points out that 
the insertion of the feather in the arrow shaft is a subject of oomparison as » 
work of effective skill, of. Indische Studien 5.327, also WHIMET. the translation 
Of the A V. HOS. 7.265 and RV 10.18.14. 


17. For the details of this practice in securing the birth of a male child. ^ 
the epic see N J. SHBHDE, Atharvan, in the Yeiic and 1/pie literature. JVB 
part III PP- 34-36. 


Jg, Kaa^ika 35, 5-6, 
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iHould bring about the birth of a daughter elsewhere. He should 
bestow a son on the person who practises this charm ( atraisu’ 
vamanyaira dadhat, 6.11.3), Regarding the birth of a son they 
believed that semen [retas) in man is to bfe sprinkled in woman and 
that Prajapati told this to be the way to obtain a son (6.11,2). The 
example of Aivattha tree mounting Sami tree for the birth of a 
male (Agni) is to be followed in the birth of a child and the men act 
in the same way towards women (6,11,1). In order that Prajapati 
should bring about the birth of a female elsewhere and of a male in 
the womb of the wife of the practitioner of magical rite (puwsiwana), 
Sayana and Kausika (35.8-11) prescribe that Agni churned by rubb¬ 
ing Aivattha and Sami sticks is to be thrown in ghee. This mixture 
is to be treated as paidva (to be put in the right nostrils of the 
pregnant woman with the right thumb). This is thus a symbolical 
rite. The birth of Agni and son are thus identical. In another » 
rite fire is to be extinguished in a pot containing mixture of honey 
and water and it is to be given to the woman for drinking. Wool 
from a male animal is to be used for surrounding the fire. This 
wool is to be used as an amulet. This is also symbolical rite and 
an example of homeopathic^magic, 

13. ^ Similarly this rite is practised by a woman who could not 
get any issue. By Paeans of the charm (3.23), the priest removes 
the cause by which the woman became barren ( vehcit, 3.23,1). He 
prepares a rite on account of which a male child enters in her 
•womb like an arrow in quiver, so that a male child is born in ten 
months. The first male child is followed by other sons; She 
becomes then mother of the sons, born and to be born ( 3.23.1-3 ). 

A bull is considered to be of unfailing virile power ( amoghavlrya 
3.23,4 ). The woman is expected to be like a productive milch cow, 
coming in contact with such bull. The man does the work of 
Prajapati {prajapatyam^pumavamm, 3,23.5 ). His germ enters the 
womb of the woman, bringing to her son and prosperity. The rc 
3,^.5 is to be recited by the male while indulging in the act of 
coition. In addition to the spell, the plants and herbs help the 
woman in puihsavam (3,23.6). To remove sterility and to enable a 
woman to secure the birth of a son, Kausika (35.1-4) prescribes 
following rites. In the puihsavam'the, while reciting this hymn 
an arrow is broken on the head of a woman. This is theuse of 
As word PoTia (arrow) in the rc'3.23.2. In the same way ghee 
is offered in the fire and an amulet of arrow is tied. In a cup 
made up of plough-share (phala) milk of a cow having a calf of its 
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^olout, stould be mixed with yarn, wtAi and also with two adAyaJi^oa*^ 
or with the leaves of great palaia and vi(Brl.^° These should 
be powdered. The husband then puts in the right nostril of the 
woman this mixture with his right thumb. Thus the plants and 
herbs mentioned at 3,23.6 .may be adhyan<}a, palQsa and vidari as 
given by Kaudika (ibid). By performing these rites accompanied 
by the recitation of the charm ( 3.23 ) even a barren woman 
gets sons.' All these practices of Kaudika are to be done after 
the woman has laid aside the garments soiled by her menses, 
under the male constellation, according to Kaudika (35.2). In 
another hymn 7.19, the husband of a barren woman is asked to 
be harmonious and like-minded and thus deposit prosperity ( of 
children) in his wife, Prajapati generates the offsprings and Dhatr 
bestows them on her (7.12,1). Sayaija and Kaudika (35.19) prescribe 
that with the recitation of the charm (7.19), oSering of ghee is 
made in the lap or the sex organ of the barren woman. She is to 
be given the flesh of red she-goat for eating. Cooked rice, wine 
and water, duly charmed are to be given to her. 

14. Thus the AV gives charms for producing love among men 
and women for each other (kamotpatti), for marriage {vivaha ), for 
successful conception {garbhadhdna or caturthikaltarma) and for the 
birth of a male child (pumsamna ). The AV also deals with chatms 
to stop miscarriage. After pumsamna rite, it is expected that the 
woman should deliver a baby after full period of pregnancy. The 
AV has many charms against miscarriage, early delivery etc., 
which I have discussed elsewhere, Parasparakdmdpatti ( mutual 
love ), vivaha ( marriage ), garbhadhana ( conception), pu^hsamm 
(birth of male child), garbhadmham (avoiding abortion) and 
prasuH (delivery), are vitally connected with the hfe of 
every.woman and the AV prescribes charms, by the recitation 
of which, to the accompaniment - of symbolical, homeopathic 
and other treatments, the men and women aspire to secuf^ 
the enjoyment of the full period of life, which is the ideal 
befora the Aryans. The enjoyment of the sex life between men and 
women is not possible unless they are all sound in health and free from 
disease. Thus the religious ideology of the Atharvans is primarily 


. 19. . DSrila on Kaudika ( ibid) explains this as the well known par-^phaln, 
plant. 

20. BSrila on EauSika ( ibid), explains this as the wellknown vtiSpatvSiaka. 

21. See p. 22, * 

22. See p. 21. 
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C6ntte6 found the desire to live long tp the full period of hundred 
years. This life would be absolutely barren without the mutual 
love between men and women. Aided by their mutual love, the 
men and women step in the married life and going through its 
different stages, they aspire to become the parents of heroes, male 
children, generally disliking the daughters. The charms of the AV 
help them to secure the joy of the world. But this joy must be 
full. They must be physically fit to enjoy it t6 the end. Hence 
the AV prescribes the medicinal charms, 

15. The magical charms of the AV in general could be used 
for good and bad purposes. Especially in the matters pej^aining to 
the love between men and women, the human nature is inscrutable. 
The frustration in love affairs, jealousy and personal ambitions of 
men and women display various ^shades of human nature and the 
AV supplies material for the attainment of both good and bad 
aspirations of men and women. Here is a charm ( 6,133 ) intended 
to turn a man into eunuch. One can imagine only the cruel nature 
of a woman, who intends to do such an act I The purpose of such 
an act seems to be to make the man absolutely sapless and submit 
to her forever. The man thus turned into eunuch might have been 
used as a slave forever or for the purpose of auparistaka type o f 
intercourse described by Vatsyayana in Kamasutra ( 2.9 ). A plant 
(ausqdhi ) is used in making the man impotent so that he would 
hekllba and opasin. According to WHITNEY®* opaka is some kind 
of head ornament worn distinctly by women. Geldner** considers 
that it is a horn of an animal and ornament of the head. Both are 
the meanings of the words such as opjisa, kurira and kumbha, 
Weber*® considers it to be curls or locks of hair,. Ludwig h^lds 
that it means matted tuft, Sayana derives it from upa +si and means, 

‘ one with female organ ’ (atrivyanjana). Sinivali is described as 
«oopaf<i at MS 2. 7. 5 and TS 4, 7, 5, 3. All these epithets refer to 
the method of dressing hair on the head of women, The eunuch 
should dress bait like women. According to BLOOMFIELD*® opaia is 
some kind of coiffure, method of dressing hair, which had become a 
characteristic ornament of women. The woman urges the plant to 
turn the man intp eunuch that wears matted or plated hair and one 
that wears a hood {kurira}. Even his virility is to be cut off. She 

33., Hid. p. 384. 

34, Vedische Studien, 1.130. 

25, I6W 5.246. 

26, I6«df.,p.539. 
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Urges Indra to cut his two testicles by means of two stohes. Me 
then becomes a castrate (vadhri) and eunuch (Jdiba). She has delibe¬ 
rately made him so. On this head is put Icurira and huMtha (hood 
or hair net— BLOOMFIELD, iUd.'), The man loses his virile power, 
becomes sapless and puts the hair on his head in the fashion of women 
(6.138.1-3), The two canals (nadis), made by gods, in which the 
virile power rests in his testicles are also crushed with stones above 
and below them (6.138. 4). So his iepa and mushas (penis and 
testicles) are crushed (6.138. 4), Sayana and Kau^ika (48, 32-34) 
prescribe that urine and dung are put in a skin bag, made of the 
skin of the tail of a calf. They arc covered with the kakuca fruit. 
The entire mass is crushed and buried. A reed is stuck in it and 
also buried with it. It thus seems that the osadW (plant), mentioned 
in the rc 6.138. 1 il taken by Kausika to refer to kakuca, 

16. In another rite for making the male organ stout, an amulet 
of arka is used. By means of its magic power the male organ (iepa) 
is made to agree limb to limb with that of a woman and the man is 
capable of enjoying women (6. 72.1). The male organ {sepa) is 
expected to be as great as that of tayadara (a deer), inflated by wind, 
like that oiparasvat ( a deer,) an elephant, donkey (gardabha) or 
vigorous horse. The sex organs of a deer, elephant, or horse arc 
thus taken here as the standard of virility (6. 72. 2-3). Vatsyayana*'^ 
considers that according to nature of the sex organs of men, there 
are three types of men, viz. deer (iaia), bull (wr§a) and horse (asm). 
The same classification holds good for women, hut instead of the 
female counterpart of bull, he introduces the female elephant. 
Thus he holds that men are sexually like bull and elephant. Sayana 
and Kauiika, (40.16-17) p.tescribe that the amulet of arka tree is to 
be tied with its fibres. Whitney®* remarks, that a fine sort of silky 
flax is in some parts prepared from the skin of the young shoots. 
An amulet of the skin of dark antelope is also to be tied along with 
the hair of the black antelope. The hymn (6. 72.1-3) refers to the 
plant arka and also to the deer. Thus the practices of Kaufika 
corroborate the references in the hymn (i6id). In another charm. 
(6,101), the male organ is asked to increase in size, so that the man; 
acting like a bull would happily approach the -woman. The male 
organ is also expected to be like the stick and string of a bow and 
would mount as a stag to a doe (6.101.1-3). Thus the treatment 
of this subject agrees, though grossly, with that found in theKama- 

27. 

28. my., p. 335, 
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sUtia (2.1). Itausika (40.18} prescribes the same rite viz. amulets 
of arha fibres, and of the skin of the dark aritelope. Kesava in his 
gloss on Kausika {ibid) maintains that the rite is for producing virile 
power {viryaMraya) and making the sex organ strong and stout. 
The references to bow stick and bow string (6. 101. 2-3) indicate 
masculine power. In addition to the magical rites for rejuvinating 
the virile power of a man, the AV prescribes a rite (4.4) which is a 
characteristic mixture of pharmaceutical applications and drastic 
symbolism.®^ The power of the charm of the Atharvaniic priest 
(4. 4. 2) is also on the same level with the rejuvinating capacity of 
Usas, Surya and Prajapati, which enkindles the fire of lust in the 
man. For the person, who is suffering from sexual debility, the 
priests dig a herb, which erects the penis {sepdharsara). The priest 
further tells that the same herb was dug out by tlie Gandharvas for 
Varuija,®'’ who had lost his virile power (4. 4.1), The use of the 
herb makes the man so much full of heat {susrmvdtlara, 4, 4 3), that 
his sex organ (virokarui) acts as fire. The plant is the fire (utiusma) 
of the plants and the essence of the bulls. It thus places lusty force 
in the body of the man (4.4.4). Another medicine used is the root of 
the kapittha tree. It is the lusty force of aria (antelope-BL.oOMFlELD; 
stag-WmTNEY; virile power of the sages like Ahgirasas,ar?a-Sayana). 
The deities stiffen his penis like a bow (4, 4. 5-6). The priest assures 
the man that he has stiffened his penis like a string on a bow and 
therefore he should embrace the woman with jubilant mind. The 
priest with the help of the charm bestows on him the strength of a 
horse, goat, ram and bull (4. 4. 7-8). For recovering the virility of 
a man, Sayaija and Kau^ika (40,14-16) prescribe that with the hymn 
(4. 4) he digs up utiusma and parivyadha plants, as if they were roots, 
by means of an iron handle (a ploughshare-Darila). Utiusma is 
kapikachu (mucuna pruritus); but Sayana thinks it to be kapittha 
(wood apple). ParivyMha is also called suravalaka or sukaravalaka. 
The roots of these two plants are to be cooked in milk and keeping 
the strung bow on his lap, he drinks the mixture. Kesava com¬ 
menting on Kaus'ika {iUd) points out that the same practice of 
drinking the mixture is to be followed while sitting on a stake or a 
pestle, which also forms a part of the rite. It will thus be not^ 


29. Bloomfield, iUd., p. 369. 

30, Eegarding this peculiar reference to Varuija, BLOOMFIELD ( ibid,, p, 370 ) 
thinks that the root vr being common in Vptra and Varupa, Vptra must have 
castrated him, being antagonistic to him. To me it seems to be an ingenuity 
of the Atharvaplo priesthood, which in its attempt to glorify the herb, connected 
It wlthVaru^a, . 
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that the AV attempts to cure those various troubles, which ruin the 
enjoyment of life and makes the man fit for sexual enjoyment. 

17. The full enjoyment of the worldly happiness,' though an 
ideal aim in life is not easy to secure. The peculiar nature of man 
and woman, the debility of man, the conflicts in the love-aflFairs and 
jealousy in the mind of men and women show us a quite different 
aspect of human life. A woman realising that another woman is 
coming in the way of the fulfilment of her love with a particular 
person desires that the rival should be ruined. She wishes that her 
rival should no more attract any man, much less her lover. She 
employs a charm to drive the rival woman of her womanhood. 
Hymn 7.114 is used by Sayana and Kausika (36. 39) for making a 
woman devoid of her fortune of womanhood. The woman touches 
the limbs of her rival and recites the charm, T take all splendour 
from your sex organ, heart and the charm of your face’ (7.114. 1), 
In another hymn (1,14), more vigorous .are the imprecations of a 
woman against her rival with a view to thrusting spinsterhood on 
her. She withdraws the ihaga (the peculiar lustre of the body- 
Sayana), like a garland from a tree. It may mean the defloration of 
that woman. She ceases to be a woman. She becomes the wife of 
Yama, destined to die soon. None can marry her. So, she stays 
in the house of her father, mother or brother; but never she would 
get married and live with her husband {1.14.1-2). She becomes 
kulapa, protecting her father’s house till death (1.14. 3). With 
the charms {brahman) of the sages like Asita, Kasyapa and Gaya the 
practitioner of the rite shuts up the rival’s bhaga (vulva, 1. 14. 3). 
On account of this spell the woman ceases to be a woman; her vulva 
is closed and she is made to stay forever in her father's house. 
Thus the charm is pronounced against a marriageable woman, who 
cannot marry forever. The natural reason seems to be the rivalry 
with their common lover. This drastic magic might be resorted to 
by sheer malice. The consequences of such magic also depend on 
one,who takes initiative and whose brahman (potency of the charm) 
is stronger. Kausika (36,15-17) prescribes that while reciting this 
charm (1,14), a wreath, pillow, tooth brush and hair aec placed in 
the skin of cow and all are again placed in the hollow of the mortar 
and buried under a pile of three stones. The garland is to be crushed; 
three tufts of hair, each tied with black thread are buried with 
stone on each. Kauiika (36.18) gives the rite for digging the fortune. 
It will be noted that the re 1.14.1 refers to the taking out a garland 
from the, tree. So Kaudika records it along with other objects in a. 
detailed rite. The object of the rite is to dig symbolically thos? 
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things which constitute the hhaga of a woman. They are garland,, 
pillow, (suggesting bed), toothbrush (cleanliness of mouth) and hair 
(the charm of the whole face and body). These are buried under 
three stones. The crushed wreath suggests the crushing of her 
flower (virginity) i. c. defloration. The piling of stones suggest the 
closing of her vulva. This is an example of contagious magic. 
Bloomfield®* supposes that this hymn (1, 14) is a funeral hymn 
owing to the reference to Yama, Pitrs and Rajan (1.14. 2-3). But 
the references to the bhaga, garland (floration), stay in her father’s, 
brother’s or mother’s house and closing down the bhaga (nahyami te 
bJiagam 1.14, 4), corroborate our statement that the hymn 1.14 is a 
charm for thrusting spinsterhood on a woman and removing her 
feminity (closing the vulva), Sayana on 1.14 also points out that 
the hymn is intended for thrusting misfortune on a woman. Noth¬ 
ing is more unfortunate than closing the vulva of a woman. Hence 
our interpretation is right, 

18. In the same way a woman who desires that her rival 
should not have male child employs hymn 7. 34 as a charm, accord¬ 
ing to Kausika (36. 33). The hymn is an appeal to Agni to drive 
off the rivals, born and unborn. It employs the word sapaina (7. 34. 
1). This might be the reason for its employments against rival 
Csapatni), by Kausika, Mere verbal association is enough to connect 
the hymn with the spell for a particular purpose. Hymn 7. 35 is 
used if a woman intends that her rival should not have any child at 
all. Here these women are cowives. The practitioner of the rite 
desires that the rival should not have male.child (7, 34), so that her 
own son would become heir to her husband’s property and that the 
rival should not have any child at all (7. 35) and being childless she 
would naturally fall off from the love of husband. Bloomfield 
employs the hymn 7. 35 to make a woman sterile. The practitioner 
of the charm closes the openings of the hundred entrails (Afros) and 
thousand canals (dhamanis) i. e., gross and subtle blood tubes with 
stone (7. 35, 2). All arteries thus being shut up, there would be no 
circulation of blood and the woman would be sapless. In addition, 
the upper part of the womb (yoni) is placed below. So the yoni 
(uterus) would be topsyturvy and consequently, no birth of a child is 
possible. She is made sterile and devoid of offspring. A stone covers 
the vulva (7. 35. 3). According to Kausika (ibid) the urine of shc- 
mute is rubbed between two circular stones. That urine is then given, 
to the woman in the cooked rice for eating, or is pasted on her 

SI, ,p.853 ff, '.. 



ornaments. For making her sterile, the practitioner fixes her eyes 
on the line of the partition of her hair {airmnta). ST 7.1.1. 3, and 
AB 49.1 mention she-mule as sterile. Her urine might have a symbo- 
lical effect in making the woman sterile by contact. Fixing eyes on 
slmanta is opposite to slmantonnayana a rite performed for the 
birth of a child, by the husband who looks at the patting line of 
the hair of his pregnant wife. The opposite of this would mean, 
absence of any birth at all.^^ In another charm (3.18),^ a woman 
desirous of driving off her cowife, digs a plant, with whose help she 
hopes to win over her husband exclusively to her side (3. 18. 1), 
The plant drives off the cowife and makes her husband, belong to 
her alone (patim me kevala'ih krdhi, 3.18. 2). A person having more 
than one wife is bound to feel attraction for one of them only. The 
other wife or wives would naturally try to win over the husband 
from that wife. Thus there is rivalry and jealousy. As a result of 
the charm, the husband does not take even the name of the other 
wife, who would never enjoy his company and who would be driven 
away (3.18. 3). The plant which she uses is superior in qualities 
(juttara). So, she becomes superior to her cowife, who then becomes 
inferior to her (3.18. 4), The plant pdta is overpowering in nature. 
She is also like that. Both, being overpowering, overcome the rival 
(3.18. 5). The qualities of the magical objects are received in, by 
the practitioner, who gains power to work out the magical effect. 
Thus driving away the cowife, the practitioner takes her place as 
the favourite of her husband (3.18. 5). She keeps a plant under 
the bed, where her husband and cowife sleep. She says, T have 
placed the plant under and over your bed. Let your mind, attracted 
by the plant, be turned towards me’ (3.18. 6). Sayana thinks that 
the plant used in the charm is pata^ot bayaparri.t and it is to be used 
for winning victory over a cowife. Kausika (36. 19-21) calls it' 
hUv^pdri^t. Darila on Kausika (ibid) names it as sarapunkha. Kehva 
says that it is well known among the people as masika. According 
to Kaui^ika (ibid), the powder of the leaves of batidpar^t is to be 
mixed with water and curds prepared from the milk of she-goat of 
red colour. This mixture charmed with this hymn (3,18) is to be 
sprinkled bn the bed of the cowife. With the part of the rc 3. 18,. 
6a the leaves of the plant are to be scattered under the bed and 
with 3^18.6 b the leaves are. to be placed on the bed. 


32. Ibid.,p. 545. 

33. The hymn appear# at RV 10.145 attributed to ladrXpT. TffS 3.9, 5-6 
employ# the charm with p5#a plant. Ipaatamba mantrapStha employ# the- 
^mn while tying the root, of the plant seeretly on the atm of the rival . 
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In the same way the plant baiySparxii is employed by Kau^ika 
(35^ 38) for producing hatred between a man and his beloved wife. 
Her cowife practises this charm (7,114). She employs this rough 
creeper to cut the woman’s body, so being disfigured, she may be 
hateful to the man of strong virile power. The use of the rough 
and poisonous creeper (trstha or tristha according to PPP and 
Vfs3) will make the woman (so far beloved), avoided by the hus^ 
band as a barren cow by a bull (7.113.1-2). Thus the plant magi¬ 
cally employed causes hatred between husband and his beloved 
wife. 

19. A very interesting instance of jealousy of a person about 
his wife, being suspicious of her love towards him, is given at 6.18 ; 
7.45. A magical rite performed by a priest, extinguishes for the 
woman, the fire of jealousy, the heat of his heart (6.18.1). As a 
result of this charm the spirit of jealousy becomes dead, like the 
dead-minded earth, or like the mind of the dead person, - Like air 
in the leather bag, the fluttering spirit has found a place in the 
heart of the man and that is removed by the priests working this 
charm. Sayana and Kau^ika (36.25-27) prescribe that the woman 
gives the man miyfcsa (stirred drink of barley and water) for 
drinking and recites this hymn (6.18) at his sight. She blows out 
fire over bis body and gives him water warmed by heated axe for 
drinking. As jealousy is fire, it is removed by creating him heat. 
This is homeopathic way of removing jealousy. Thus jealousy 
( ir?i/a ) is removed. 

20. Sometimes undesirable love affair is going on between a 
man and a woman. A charm (4,33) prevents such affair. In the 
charm Agniis praised to be gracious and to remove the sin. Agni 
is offered oblations for securing good field, kseCra (4,33.1-2). All 
sin and haters are removed ( 4. 33. 7 ). In the hymn 4.33, there 
is nothing to warrant its use by Kau^ika (36.22) for removing 
mutual attraction. Perhaps the word kseira (4.33.2) may refer to 
winning back one’s wife who is having undue intimacy with 
another man. Kausika ( ibid) prescribes that for such' purpose 
innumerable particles of sand should be scattered round the house 
of man or woman. This charm (4.33.) also occurs at RV 1.97. 

21. Leaving aside these charms practised by men and women 
who to seek their own ends,, representing the various shades of 
human nature, which are real and true for all times there are nlso. 
many benevolent aspects of the charms of the AV regarding mutual 



love between men and women. Unlucky marks on the face and 
body of a woman are handicap in impressing herself on the mind 
of a man. So the Atharvanic priest performs a magical rite for her 
by means of which, unlucky marks ( nirlaksmyam ) and ugly spot 
on her forehead are removed, auspicious signs arc produced and 
all unlucky, demonic marks are driven away to Arati ( a demon 
1.18.1). The priest believes that the woman is created for happi¬ 
ness, which is hindered by the strange appearance of her feet and 
hands. All these evil signs are driven away by the gods (1.18.2 ), 
Similarly fierceness in her self, body, hair and look are driven 
away by the words of the charm uttered by the priests ( vampa- 
hanma, 1.18.3). The spell also removes her. feet looking like 
antelope, teeth like a bull, movement like cow or bull, growth of 
hair on her forehead and her habit of snorting ( vidhama^ 1.18.4). 
It will thus be seen that inauspicious marks on the face, crooked 
appearance of hands and'feet, fierceness of hair and look and 
awkwardness of movement were considered to be a great hind¬ 
rance, as is natural, for her matrimonial happiness. So the spell of 
the priests removes these. Such a belief forestalls the existence 
of the palmistry or Samudrikaiastra. Sayana (on 1.18 ) considers 
that inauspicious marks on the limbs such as hands, feet, hair, 
mouth of a woman have been declared inauspicious by the 
samudrikas. He points out that for removing them, holy 
water is to be sprinkled on her face and body and the 
offering of the shaving of paldsa tree are made in the fire. 
Kau^ika ( 42.19) points out that the face of such a woman is 
sprinkled with the water after reciting every verse of the hymn 
( 1.18 ), beginning from the braid of hair on the right. He further 
prescribes that after the offerings of palasa in the fire, the chaff, 
husk and refuge of the rice grains and the shaving of the paldia 
tree are placed on the heel of her right foot. As all these things 
drop' down by slight movement, her evil marks also drop down. So 
these marks arc removed by the symbolical removal of light things 
such as husk, shavings etc. 

22. There are a number of charms for securing matrimonial 
happiness. I have discussed those occurring in the marriage rite 
elsewhere.® Even outside the marriage hymns (14.1-2), there are 
many spells regarding matrimonial happiness. By means of an offer¬ 
ing called bhUtahavi, the offering of ghee and barley, the husband 
is expected to prosper and grow superior to his wife by his power 
( 6.78J. ). The AV thus holds that the matrimonial happiness 
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depends on the supetior might of the husband. It also holds' that 
the couple should have inexhaustible wealth. Thus the superiority 
of the husband and his wealth make the couple happy ( 6.78.2 ). 
The AV believes that the husband and wife, chosen by each -other 
are actually fashioned for each other by Tvastr, who bestows long 
life on them (6.78,3). An offering is intended for prosperity 
( bhutakavi) of the couple. In another rite the-bride envelops the 
bridegroom in her garment produced by Manu. To win him over, 
she says, ‘you should be mine alone. You shall not discourse of 
other women’ (6,37.1). Thus the garment of the bride is a charmed 
object, capable of winning the husband by the bride, Kauiika (79,7) 
points out that a root of sauvarcala plant is to be tied on the husband. 
But the hymn 6,37 refers to the garment of Manyu and not to any 
root. The head of the beloved is the object to be charmed in removing 
anger. The husband says that the head of his beloved is dear and 
full of virility and is given by Soma. By means of this charm on her 
head, he enkindles pain in her heart and mind. The wife forgets 
her anger and submits to her husband. Her mind goes after him 
(6.89.1-3). Kau^ika (36.10-11) mentions that along with her head, 
he also addresses her ears. According to Darila on Kausika (ibid) 
the husband holds or wears the hair of the woman, he wants to 
obstruct. The hymn refers to preijyasiras (6.89.1). Kausika includes 
ears in it and Darila refers to the hair growing on it. It is perhaps 
the touch of the husband to the head or hair on it that brings 
about reconciliation between the angry wife and her husband. 
Sometimes when the man is angry with his beloved, his wife 
practises the charm (6. 42) on account of which Manyu or anger is 
relaxed from his heart, as a string from bow. She casts down his 
fury under a stone. She tramples on his fury with her heels and 
forefeet. When thus the anger is removed, they would be of like- 
minds, like friends. He would not speak recklessly. He may then 
come to her intent (6. 42.1-3). The string and bow, stone and 
trampling, occurring in the hymn (iUd) are rightly used by Kausika 
(36, 28-30) to represent symbolical removal of anger. With the 
rc, 6. 42, 2 the, woman takes a stone in her hand and throws it down. 
With the rc, 6. 42. 3 she spits on it. In the shadow of the angry 
person, the bow is adjusted. The actions of throwing a stone, 
spitting or adjusting bow in the shadow are symbolical of removal 
or discharge of anger, suggesting thereby that the anger in that 
person has gone away. 

The ideal kept before the men and women by the AV is the 
ever increasing love for each other and to be of one mind and heart,' 
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The husband and wife say to each other, ‘Our eyes should shine like 
honey, also our face should gleam like ointment. Place me within your 
heart. May one mind be common to both of us’ ( 7.36.1). Kausika 
(79.2 ) employs this hymn for anointing the eyes of each other 
with ointment by the husband and wife on the fourth day of the 
marriage. The eyes and face shine on account of the.use|of the 
ointment accompanied by the recitation of the hymn. The result 
is the unity of their heart and mind, which brings happiness. 

Thus the AV supplies remedies for all critical situations in the 
relation between men and women. A man may notice that his 
wife is having a paramour. The husband secretly performs the 
magical rite and gets rid of that intruder on his love. He recites 
hymn 7.90 at the sight of the paramour of his wife. He charms a 
stone and throws it at a place where his wife meets the paramour. 
The stone would break their ties ( Kausika, 36.35 ). The hymn 
describes the wrath of the husband at the sight of the paramour. 
In the manner of the ancient practice, he cuts off the knot of 
creeper. He removes the vigour of the sex organ of the paramour 
by the ordinance of Varuija. His desire is that his penis should 
go off and he should be impotent at the sight of his wife (7.90.1-3). 

In another case the wife of the man may run away with her 
paramour. The AV 6.77 prescribes a charm for the return of such 
truant wife (Kausika 36.5-9). A rope is tied to a cross beam and 
to the middle post of the house. Also, a foot of the bed is tied, 
to the apala plant. Sesame grains are offered in fire. The rite is 
symbolical. The rope and foot of the bed suggest that she should 
come home and sleep on the bed. Hymn 6.77 describes how the 
heaven and earth, the whole world and the mountains have stood 
firm; hence the husband contends that he shall cause his wife to 
Stay firmly in his house ( 6.77.1). He urges the fire to restore his 
wife to him with his hundred and thousand ways of returning. 

(23) It can be seen from the description given above that 
the Atharvanic teachers consider that Kama occupies a vital position 
in the domestic happiness of men and women. In their own way 
they prescribed means for making their life comfortable. These 
hymns pertaining to Kama and the magical rites performed along 
with them must have formed a nucleus for later systematic 
treatment. The earliest systematic attempt to present the 
Atharvanic conceptions of Kama is preserved in the KaaiasQtras of 
Vatsyayana, K51,2,freeits Kama importapt to the health pf 
10 
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body as food. The -Atharvanic ideology, in this connection, is 
exactly similar to this, since it considers Kama or the fulfilment of 
sexual desires as quite essential for domestic comforts. Among 
the 64 arts and crafts which form parts of the science of Erotic, 
there is one dealing with the rites called kaucumara yoga, which# 
are described in KS 7. The AV 6.72.2-3 forms also a basis of the 
classification of men as hare, bull and horse, as found in KS 2,1.1. 
Embrace and kissing (6.8.1-2, 6.9.3) form two important topics 
out of eight, which with their subdivisions form the sixty-four 
parts of the Kamasastra, according to KS 2.2.5. These sixty-four 
parts of the KS are as a whole termed as Siddha (possessed of 
mysterious power to win men and women ) and Subhagankarni. 

( making men and women more prosperous in erotic practices, KS 
2,10,53). It may be noted from the foregoing description, that the 
AV contains the basic material for such treatment in KS. 

In the seventh chapter of KS, the author treats various rites 
which are similar to those mentioned in the AV for various pur¬ 
poses. The chapter is called aupanisadika, on account of its secret 
rites. KS 7.1.10 explicitly mentions the Atharvanic practices fo r 
subhagankaraya, making one possessed of youth charm {dtharvaydn 
ybgdn). Regarding the charms for winning women's love vasikarana 
the author mentions the Atharvanic charm of madhu i. e. honey 
or lacorice (KS 7,1.25-28). KS 7.1.49 refers to the AV along* 
with medicine, as authority for increasing virile power and remov¬ 
ing debility ( vajikaraya ). 

It may thus be noted that the AV forms the basis of the various 
rites and technical details, which were later on systematised into 
Kamasastra. 


.■s 
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THE STATECRAFT IN THE AV 

1—Introduction. 2—-Sabha and Samiti. 3—Election of a 
king. 4—Restoration of an exiled king. 5—Coronation of a king, 
6—Purohita. 7—Amulets to strengthen the royal power and to 
secure success. 8—Magical rites for various purposes. 9—‘Pre¬ 
senting a garment, the symbol of sovereignty. 10—The role of 
the purohita in war. 11—The purohita on the battlefront. 

12—^The purohita equips the king for battle, with the armour, 
chariot etc. 13—The battle drum. 14—The rites for securing 
victory in the battle. 15—Magical rites for defence on the 
. battle-field. 16—^Magical practices in attack, 17—The rites to 
confuse the enemy, 18—-To make the arrows go everywhere, 

19—^To make the enemy handless. 20—The magical missiles 
(astras) in the battle. 21—^The magical rites to entrap the enemy. 

22—‘The obstacles kept in the path of the enemy. 23-^The * 
symbolical vajra. 24—A charm to blind the enemy. 25—The 
testimony of Kautilya regarding the Atharvanic practices. 

(1) The AV is rich in information about the statecraft. As 
has been pointed out earlier,’ the AV, supplies the data, to complete 
our estimate of the Vedic culture in its various aspects. The picture 
of the Vedic culture would not be complete unless we take the help 
of the AV. The AV vividly depicts the political life in India. We 
see in the AV the election of a king to the throne, coronation, the 
rights and privileges of Sabha and Samiti, the position of the 
purohita at the royal court and the functions of both the king and 
purohita in warfare, 

( 2) Sabha and Samiti 

There does not seem to be the Divine Right of the king in the 
AV. King was elected by the people, as the head of the state'. 
The bodies which elected the king were called Sabha and Samiti. 
Much discussion® has been made regarding the exact nature of 

1. Introduction p. 8. 

2. Macdonell and Eeith, Fedic Index, ii. 5. 97*308,426,458,428 for SabhE and 
ii. 416, 427. 430, 431 for Samiti. P. Jayaswal, Hindu Polity^ pp. 11-21. N. O. 
Bandopadhyaya, Development of Hindu polity and Political theories, pp. 108-120, 
A. 0. Das, Egvedic Culture, pp. 328, 433. 308, 324-28, 



these two bodies. It will not be out of place here to rally the 
evidence of the AV in this connection; for, in the AV only, these 
matters have been elaborately treated. The AV contains many 
charin'^ to win the assembly in disputations. It thus attaches great 
importance to the public assemblies and winning them by oratory 
and personal impression of the speaker. Sabha and Samiti are the 
two daughters of Prajapati (7. 12.1). The speaker wants to influ¬ 
ence these both; so he prays that he should speak agreeable to 
those that are gathered there, and that other members should 
co-operate with him. In the magical practice to win the Sabha, the 
speaker tells that he knows that the name of the Sabha is naristha^ 
i.e., occupying place among men ie.,' the people that form the 
Sabha. The knowledge of the name of the object to be won over is 
greatly advantageous to the magical practitioner in the AV. The per¬ 
sons taking part in it are called Sabhasads, who are charmed magical¬ 
ly to speak in harmony with the speaker (7.12.2). The speaker, practi¬ 
sing the charm takes with him the splendour and understanding of 
those who sit there; so that he would be successful as an orator in 
the entire gathering (samsad). He makes their minds, which might 
shave gone elsewhere or fixed here and .there, turn towards him 
(7.12.3-4). Sayana and Kausika ( 38.27-28 ) prescribe the hymn 
(7.12) as a charm for winning the Sabha. Keiava. on Kausika {ibid ) 
considers that the charm is intended for stupifying the Sabha and 
then promote the judicial acts of those, who sit in the assembly, 
Sayana commenting on the hymn 7.12 points out that Sabha is the 
gathering of the learned persons ( udusam samdjah ) and Samiti is the 
assembly of all people gathered together for the sake of war, 1 e. 
for declaring war or negotiating peace etc. (sangramimJcinasabha ). 
Or it means sacrifice, for Samiti is sangrdma, which means sacrifice 
according to Yaska (Nirukta 1.19). Thus it means the gathering of 
ail people for the sake of war or festivals like sacrifice; while Sabha 
would mean a body of the distinguished people gathered together 
for promoting justice. It is natural therefore that a speaker should 
attempt to win the members of the Sabha, by means of his speech 
and also by the charms he employs. Another term for Sabha is 
aamad ( 7.12,3) and the members are the Sabhasads ( 7.12.2 ). The 
speaker desirous of influencing the Sabha eats cooked rice, while 
reciting the hymn (7.12). He takes hold of the pillars of the 
assembly and pays homage to the Sabha. Sabha and Samiti are 


3. In the magical practices, the mention of the name and calling the 
opponent by thatmame, hare the effect of winning the opponent For nari^^ha^ 
lee, If. J. SHENDE, Foundation, p. 133, 
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usually mentioned together. Bhnmi is invoked to enable one to 
speak pleasantly of her in gramas, arariyas (forests ), sabhas 
(assemblies) on the earth, saUgramas (gathering of gramas or 
villages for the purpose of war) andsamiVis (assemblies 12,1.56), 
Here the word samUi is mentioned together withsaMa and sangrama. 
It is probable that Samiti is the gathering of all people collected 
together for the sake of war as Yaska explains. The kingship originated 
in the leadership during the emergency of war. The person influencr 
ing the Samiti in its session for war, naturally became its leader and 
was called thereafter a king. In an interesting passage (15.9.2-3) 
the relative importance of Sabha and Samiti is pointed out. Vratya 
moved to the ms (the common men). After him moved the Sabha 
(the gathering of the learned), then the Samiti (general assembly 
of people ), then sena (army formed out of the gathering in Samiti), 
and then sura (wine enjoyed by the army). In this passage Vratya 
after coming to vis, was followed by Sabha, Samiti and Sena. In 
the description of Viraja, we are told that Viraj came to the Sabha, 
where men go to become fit for the assembly {sabhya). Viraj came to 
the Samiti where men go to become fit for the gathering Itamitya). 
Speeches are delivered in these bodies (8.10.10-13 ). Samiti is the 
general assembly, of which every one of the vii is a member. It 
is certainly a great punishment if any one is deprived of its 
privileges and pleasures, A person, who injures a Brahmana 
( brahmajya), does not become suitable for the Samiti. He cannot 
win any friend to his side (5.19.15). Thus it was a great privilege 
to go to the Samiti, to win friendship there and become a party to 
the business transacted there. For securing harmony, an offering 
is given to the fire. It secures common secret counsel ( mantra ), 
common Samiti ( assembly ), common course of action ( vrata ) and 
common thought { cetas, 6.64,2). It will thus be noted that in idre 
Samiti, the members of the public, counsel together, think of the 
line of action and act accordingly. The business of the Samiti is to 
be prepared for war, to form an army ^sena) and to approve of 
the appointment of the king. At 6,88.3 cd it is pointed out that 
the Samiti or the public assembly should be suitable to the kiug, 
who is established on the throne. It is on the wish of the 
Samiti, that the king would govern the people. Thus in 
peace and war, the Samiti advises the king. In the modern termi¬ 
nology the Samiti would mean the parliament: but the Samiti was 
a body, which formed an army, with the king as its leader. When 
these normal functions of the Samiti viz,, to advise the king in peace 
and war are over, the place of the Samiti seems to have been used 



for entertainment, such as gambling, drinking etc. This appears to 
be possible on account of the association of the word dyuta with 
Samiti. At 12. 3. 46 it is mentioned that the precious offerings to 
Afigiras in the Svargaudana rite, should not be lost in the gambling 
in Samiti. It is also pointed out that the people speak falsehood in 
the gambling or in Samiti (12.3.52). Thus the common people, 
gathered together for gambling and the same gathering formed a 
Samiti to discuss serious matters of the government. A similar 
gathering, but of distinguished men became Sabha. The Atharvanic 
poetof the hymn 4.29 considers Yama, the king of the departed, 
has an assembly, whose members ( sabhasads ) are also the kings, 
who charge one-sixteenth of the merit accrued by the departed, 
when they enter into the realm of Yama ( 4.29.1.). Obviously the 
idea of the assembly of Yama, is formed on the basis of such 
assembly for the earthly king. 

The word Samiti occurs 13 times and Sabha 16 times in the AV. 
Thus Sabha and Samiti are the assemblies of people, formed for some 
definite purpose. They were connected with the king and the 
government of the country. 

According to K. P, Ja YAS WAL.‘ Samiti is the sovereign Assembly 
of the whole people for electing or re-electing the king. It was a 
product of the developed Vedic age. Those, who attended the 
assembly were the villages together (samgrama). Sabha was a 
standing and stationary body of selected men working under the 
authority of Samiti, performing the executive work. The elders in 
the society occupied places in it. It acted as the national judicature. 
Vidatha, religious gathering, was the parent body in early Vedic 
times from which Sabha, Samiti and Sena were differentiated. 
According toA, S. Altekar, Sabha was a village assembly and. 
Samiti sometimes represented a social gathering, but usually a politi¬ 
cal assemblyat the central governmenr.*'*- According to DAS,® Sabha 
was local and permanent institution, but Samiti was held on extra¬ 
ordinary occasions, when all people were invited to assemble and to 
come to a unanimous decision on an important matter. Similar is the 
view of BandoPADH ^Aya.® ZimmEr^ considers that Sabha was the 

4. Sindu Polity, pp. 11-81. 

4A State and Government in Ancient India, Benares, 1949, pp. 94-100. 

5. Rgvedic Culture, pp. 328-29. • 

6. Development of Hindu Polity,-p. Hi. 

7. AUindinhes Leben, pp. 172,174, 
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meeting‘place of the villages presided over by theGramani. According 
to HilLEBRANDI® the two cannot be distinguished. Ludwig® thinks 
that Sabha was an assembly of the Brahmaijas and rich patrons and 
that Samiti included all people. MACDONELLand KEith‘° maintain 
that Sabha is the assembly and the hall where the assembly met. 
They further point out that Sabha and Samiti are much the same, one 
being the assembly and the other primarily the place of assembly. 
But in view of the previous discussion on these two words, occurring 
in the AV, there is the difference between the nature and functions 
•o of these two bodies. The Sabha formed the body of the elders to 
administer justice and Samiti was the gathering of all people in 
peace and war, Kausika gives a number of magical rites for 
influencing the members of these bodies (38.17-21, 26-29). 

(3) The Election of a King ; 

The king or chief of the people (vis) was called upon to shoulder 
the responsibility of the state {r astro.) by the people through the puro- 
hita. In this rite the priest invokes the leader as the lord of the people. 
The whole kingdom {rasira) has come to him. The priest invites him 
to rise with lustre and shine forth (Zraj in rdjaril. He then becomes 
the only sovereign ruler ( eJcaraj ). All regions call him. Thus 
being invested with the sovereignty, the king becomes fit to be 
attended and saluted ( 3.4.1). The king then resorts to the summit 
of the royalty and becomes formidable ( ugra ). The authority 
behind the highest power vested in him, comes from the viiah ( the 
people, or clans-BLOOMFlELD), five quarters and five goddesses pre¬ 
siding over them ( 3.4.2). The king is accompanied by his sajms 
( kinsmen dr other kings-Sayana), His wives and sons become 
devoted to him. Being formidable, he inspires awe in every one. 
He receives rich tributes (3.1.3). He is favoured by Asvins, Mitra, 
Maruts, Dyavaprthivi and yaruna. King Varuna calls him to be 
the king. The root vr in Varuna means to choose. So Varutja 
chooses him, who may be even in the farthest distance. The people 
choosing the king become virtually Varunas, The king, thus 
elected, is the earthly Indra and is called Indra, who submits to the 
wishes of Varunas ( the electors, the people ), to become the head 
of the state. Thus established on the throne he offers oblations to 
the gods and manages his people (3. 4.4-6). The whole state 


8* Vedische Mythologie 2. 123--25, 
9. J^gveda (trans*) 3, 523. 
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represented by the rich and wide roads bestows sovereignty on him, 
to be enjoyed upto the tenth decade of his life and to rule it becom¬ 
ing mighty and benevolent ( 3.4.7 ). The priests request the king 
to distribute wealth to them after he has been duly established 
( 3.4.4). The purohitas or priests represented the whole of the 
or people, call the king to be elected, establish him with 
sovereign power, and are satisSed with the fees they receive from 
him. Whitney considers that the purpose of the hymn 3.4 is to 
establish''a king. On the other hand BlOomfieLD thinks it to be 
intended for the election of a king. Sayana and Kausika (16.30-33) 
employ it for the rites to be performed on the occasion of the king’s 
entry in his own state. In this rite, puro4asa (a cake) in the form of 
a couch (bed-Kausika) or of the size of an army of the enemy is 
prepared and kept on the darbha grass, scattered on the water. A 
clod of earth is placed on the puro^asa, so that it would be sub¬ 
merged in the water. On the morning of the fourth day, the king 
should eat the submerged cake and then attend the assembly for 
election. Also the rice grains cooked in milk should be charmed 
with the hymn (3.4) and eaten by the king. All these rites are 
symbolical, „ 

(4) The restoration of the exiled king; 

The rites for the restoration of an exiled king are similar to 
those mentioned above, WebEr” remarks that exiled king could 
scarcely expect to be restored to by any more simple device than 
these. Hymn 3.3 dealing with this rite, refers to the sacrifice in 
Agni on behalf of the exiled king. According to BlOOMFIEld*® Agni 
is a war-god capable of bringing victory to the cause of the de¬ 
throned king. Agni crying loudly spreads himself over the far reach¬ 
ing worlds. An offering is given to Maruts also ; for, they engage 
Agni to bring back the king, who has offered oblations. The king 
is the representative of Indra. The gods (i. e. the priests ), chant 
for him the hymns in Gayatrl, Brhati metres and arkas (songs), and 
infuse courage in him by means of the Sautramanl sacrifice. Thus 
the priests invoke the king to comeback, and he like Indra comes, 
to them in his chariot driven by ruddy horses. The Sautramagi** 
sacrifice restored the lost vigour in Indra; so here the priests 
restore the king to his former position by means of this sacrifice. 


11. Quoted by BLOOMFIELD, SBE 43, p. 328. 

12. Ibid. 

13. SB, 5.4.11.13. 
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The priest tlius sings hymns and performs SautramanI sacrifice to 
bring back the king/* (^3.3.1-2). 

Varuna calls the exiled king from the waters, Soma from the 
mountains and Indra from the people. Thus the exiled king might 
be staying in the waters, mountains or among the people. Or he 
might be in the custody of the enemy in the strange land. He is 
called from all these places. Being called, he flies to his men like 
falcon. His kinsmen gather round him. His friends and opponents 
(pralijana) choose him and call him back. In this rite for welcoming 
the exiled king, Indra is asked to drive away his relations or neigh¬ 
bours (sajata and nistya ), who opposed his return. Then he is 
declared as the king fully accepted by the people (3. 3. 3-6 ). 

( 5} The coronation of a king : 

Sayana and Kau^ika (17) prescribe the hymn 4. 8 for the small 
and great coronation ceremony {rajyabhiseka). In the small corona¬ 
tion ceremony, king and his purohita take part. Having prepared 
the holy water on the bank of a great river ( 4, 8. 5), the purohita 
prepares cooked rice in a dish ( sthalijpaka ) and sprinkles the king 
standing on the darbha grass to the south of the altar. He then 
makes the king sit on the couch, placed on the bull’s skin. The king 
and purohita fill the vessels with water and exchange them. The 
chief priest then says, ‘The good of both of us belongs to both and 
evil to each other.’ The king is given the cooked porridge to eat. 
He then causes the king to ride a horse to the North-east direction. 
One thousand cows or a good village is given as fees to the priest. 
In the great coronation rite, the skin of a tiger takes the 
place of the bull’s hide. Four kings, servants and subjects take 
part in it. Thus in these ceremonies, there are two important 
items, viz , the sprinkling of the holy water on the king and mount¬ 
ing on the tiger’s or bull’s skin. BlO JmfIElD'® remarks that the 
hymn reflects throughout the spirit of antique popular institutions 
and genuine appreciation of the dignity of royalty. Thejbymn 4. 8 
refers to both these rites. The rite of coronation is called Rajasuya, 
the rite in which the king is consecrated for the protection of 
the state.’® The king is the lord of the beings, prosperous and 
strong. He deposits strength in the people. Mrtyu comes at his 
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kSjasQya, the consecration rite. He is called the mighty guardian 
of the state, killing the rivals and increasing his friends. He is 
prayed to come to the people and not to go away ( 4.8.1-2). He 
steps up in the hall in which his reception is arranged. All men 
attend to him. Clothed in grace and shining with lustre, he 
moves. He is the mighty Asura, endowed with every form and 
performing immortal deeds ( 4,8.3). The king is a tiger; so he 
steps on the skin of a tig..r. All clans and the heavenly waters 
desire him ( 4.8.4 ). Thus the first of the rites in the hymn is his 
mounting the tiger’s skin. Then he is sprinkled with water. The 
priest sprinkles him with the waters of the heaven, rich in milk, 
containing their essence. These waters embrace the king, who is 
tiger ( vyaghra ), promote to great fortune the king, who is a lion 
( simha ) and cleanse him, who is the leopard (dvlpin 4.8.5-8). 
Thus in this Rajasuya rite, the king is attended by all men. He is 
richly dressed. He is Asura, tiger, lion and leopard in his valour. 
His main duty is to protect the state. The priest asks him to step 
on the tiger’s skin, the symbol of sovereignty and sprinkles him 
with the divine waters bringing him valour, fortune and grace. It 
is to be noted that priest acts as liaison officer between the king 
and the people, and the king and the gods. We do not find the 
priesthood and kingship combined in one, in the AV. 

(6) Purohita’’^; 

As has been said above the purohita is the officer of the king 
looking to the religious, moral, political well being and associating 
himself with the king at all times in war and peace. Every day he 
sprinkles the king with the water charmed with the recitation of 
the hymn 4.22. The rite creates an armour round the king’s body 
for protection throughout the day. He prays for the prosperity of 
the king. He prays to make him a great warrior, the only sovereign 
ruler, killing all enemies and thus becoming prominent (4.22.1). He 
urges the people that a portion of grama (town or village), horses 
and cows should be apportioned to the king (4.22.2). He should 
be the lord of the people vispati, and dhanapati, the lord of gold, 
silver, pearls etc. ( 4.22.3). The priest promises him to unite him 
with Indra, who would make him the invincible and sole lord of 
the people and chief of the kings ( efeiwsa 4,22.5). On account of 
his overpowering valour he has the form of a lion and tiger ( siMa 
and vydghra pratika 4.22.8). The purohita occupies, thus, a position 
of a very important officer of the State. 


17. Also see sections 10 and 11, 



(7) Amulets to strengthen the royal power and to secure 
success: 

(i) Amulet of parxta ot palaia : The amulet of par^ is able to 
crush the enemy. By its splendour it urges the wearer to enjoy 
continuous prosperity (3.5.1). This divine amulet prolongs the 
life of the wearer for hundred years, exempts him from injury, 
and makes him superior to Aryamans (patrons—Sayana) and 
Saihvids (ally- Whitney; friends-BLOOMFIELD, 3.5.2-5). The newly 
crowned king puts on the amulet for securing k^itra (domain- 
WhITNEY; power to rule-BLOOMFIELD; strength or Ksatriya castc- 
Sayana). Becoming firmly rooted in the domain of royalty, he 
becomes the chief. He conquers all kingdoms and becomes superior 
to all (3,5.2).' He secures the help of dhivat (fisherman), rathakarag 
{ charioteers, a caste of the name ) or dhlvan rathakdra, ( skilful 
builders of the chariots), karmaraa (ironsmiths) and intelligent 
people. Also all kings ( rdjUnah ), who make the kings ( rSjakrts), 
sufas (minstrels ) and gramapis (leaders of the villages or towns ) 
and all people lend support to him (3.5.6-7). The amulet, 
shining with its lustre, is like a brother, a hero and protection 
of the body. Along with the brilliancy of the pearls the priest 
ties it on the king ( 3,5.8 ). •• It will be noticed that the amulet 
is powerful, shining and protective. It secures the help of all 
sections of the people of the state, on whom his stability and 
popularity depend. This charm is employed by Whitney for 
securing prosperity. BLOOMFIELD employs it for strengthening royal 
power, Sayana and Kau^ika ( 19.22 ) use it for securing lustre, 
strength and life. Kausika (ibid ) points out that the amulet of 
paldsa is to be tied on the person, when it is dipped in sour curds 
and honey for three days on the thirteenth day of the month 

(ii) AhhivaTtaTnaip, overpowering amulet *• This amulet is to 
be tied for increasing royalty (rastra ). It destroys the rivals, 
niggards, enemies and malicious people who work against the king. 
As the result of putting on this amulet the king has free rule over 
the fighting men and common masses ( 1.29.1-6 ). The purohita 
tying this amulet on the king charges the amulet to kill rivals and 
enemies; for, like the sun his speech ( spell) has gone up and has 
power to command the amulet (1.29.5), According to GRIFFITH'? 
this is a charm for securing success and supremacy of a dethroned 
king. The hymn, however, does not suggest that it is intended for 
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a dethroned king. It is intended for any king. According to Sayana 
with 'the first four res of the hymn 1,-29, the priest charms the 
amulet of the rim of the wheel of the chariot fox the prosperity of 
the kingdom, which has been captured from the enemy. This 
amulet is called abhivarta, because it is overpowering the enemy. 
With the res 5-6, he ties the amulet, Kaufika (16.19) points out that 
the amulet is to be made of the rim and that it should be surround¬ 
ed by the wire of iron, lead and steel or gold, silver and copper on 
the thirteenth day of the month. It should have the inner cavity 
made of gold. Keeping it on the amulet of the darbha grass, it should 
be charmed with the first four res of 1.29 and tied with the res 5-6. 
It should be noted that the material from which the amulet is to be 
made is not given in the text of the hymn. Both Sayana and 
Kaufika prescribe the rim of the chariot to symbolise the royal 
prosperity and dignity. The priest (1.29.5) emphasises that it is the 
power of his speech that has brought strength to the amulet, 

(iii) Amulet of gold: The hymn 1,9 is employed by WhitNeY*® 
for someone’s advancement, by BlOOMFIELD*' for earthly and 
heavenly success, and by GRIFFITH®® for the coronation of an elected 
king. Sayana and Kaus'ika employ it for securing all prosperity. 
Kaus'ika 11.19 and Kesava on it prescribe it for putting on an 
amulet of gold. It is to be charmed in the manner of the parxia 
amulet. They also prescribe another rite. Rice-grains are to be 
cooked in milk of a cow having the same colour as calf aad the 
cooked rice is to be given the appearance of a man. The image is to be 
enriched with ghee for 12 nights, and is to be eaten with the reverted 
face, Kaurika (16.27-28) employs this charm also for the reinstate¬ 
ment of an expelled king, when he enters again in his country for 
ensuring the confidence of his subjects. The king eats the rice, 
prepared out of the after-growth of the cut rice-stalks, in the milk 
of a cow of the above description, on the fire made of- kampilya 
branches, grown out where they have been already cut. In the 
hymn (1.9) itself we find that the deities Indra, Pusan etc,, are 
invoked to hold the wearer of the amulet in the highest light and 
to surround him with the sun, fire and gold (1.9,1 2). Agni is 
asked to bring that payas ( water or milk), which he brought for 
Indra, and which is potent with the excellent magical power {uUama 
brahman)’, so that he gets supremacy over his relations (1.9.3). The 
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hymn obviously is intended for securing supremacy over the 
relations by the king. The mention of surrounding him with gold 
or fire (1.9 2) suggests the use of amulet of gold. The milk (1.9.3) 
i* also potent with the power of the charm. So the gold and milk 
are to be used in this symbolical rite. According to BloOmfIElD^* 
the milk of the cow with calf of the same colour, indicates complete 
harmony. Aftergrowth of rice and kampilya chips indicate the 
harmony of the relations between the people and the king, which 
were so far cut off. 

(8) Magical rites for various purposes ; 

(i) For securing authority submission, love and fidelity of 
the kinsmen, a sacrifice is offered to Mitra, Varuna and-Vayuand 
also for securing spacious kingdom (rasira). Tvastr and Indra should 
make the king midmost among his fellows (3. 8.1-2). With prayers 
Agni is enkindled by his dear brothers to shine for a long time, and 
to secure pre-eminence (3.8. 3). By performing the rite, the leader 
hopes to bend together the minds, acts, and designs of the followers, 
who intend to disown him. He catches their mind, intent and heart 
with his, so that they may not go away but follow him (3. 8. 5-6). 
The roj 3, 8,1-3, 5-6 are intended for securing kingdom, love of his 
followers and emifience. The rc 3. 8. 4 is addressed to the beloved 
to be just by the sight of the lover and not to go away. The rca 3.8. 
5-6 are of general nature to secure harmony and also suitable in the 
context of the present subject. In this rite, Agni is enkindled with 
the recitation of prayers and offerings are made to the deities men¬ 
tioned above. 

(ii) For securing protection to the king: The purohita performs 
a rite for the protection of the king, who is entering in a bed chamber. 
He worships an image of Night made of flour and scatters gravels 
on ail sides. He makes offerings to various deities, (19.17.1-10 ; 
Atbarva Paddhati, 4. 4 ). Similar sacrifice he makes with the 
recitation of 19.18 for the same purpose. The purohita performs 
a rite when the king enters a new city for the first time. He says, 
" To the stronghold of Mitra, I lead you forward, you enter it. It 
should yield you both refuge and defence (19,19.1).” Thus the 
purohita leads the king, 

(iii) For securing sovereignty and stability (6.86-88): Sayana 

and Kausika (59,12) prescribe that the king should offer oblations 
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to Indra iii a sacrifice for securing supremacy. The priest acting 
on behalf of the king makes offerings in Agni, so that the king 
should be the sole ruler, absolute ruler and sovereign ruler of the 
Asuras, the hump of men and half sharer of the portion offered to 
the gods (6,86.1-3), To make the king 6rm, the offering of firmness 
(dhurva havis) is offered in Agni, The priest claims that he has 
brought the kingdom for the king, who should be stable, fixed and 
loved by all. He should maintain the state ( rd^tra ) being steady 
like the mountain. The offerings arc made to Soma and Brahma- 
naspati to secure their approval for the king (6 87,1-3). By means 
of the offering of firmness, the king become s firm among the peo¬ 
ple. Varuna, Brhaspati, Indra and Agni maintain fixed royalty on 
him. He becomes fixed, unshaken and unc onquered. All enemies 
become inferior to him. The Samiti ( the assembly of people ) 
becomes favourable to him (6.88,1-3). 

(9) Presenting a garment which is the symbol of sovereignty : 

The royal robe wraps the king for royalty, long life, dominion 
and learning (19.34.1-3). Brhaspati covers Soma with the royal 
robe. Then he becomes protector of the people against imprecations. 
He becomes resplendent, heroic, dying in old age and achieving 
eminence (19.24.4-8), The purohita presents this rob e to the king, 

(10) The role of the purohita in war: 

In the section 5 above, purohita’s role, in general, has been 
treated. In this section, his importance in war is dealt. The battle 
is won as much by the heroes on the bat tlefield, as by the charms 
or magical practices of the purohita. He is an indispensable 
helpmate to the king in peace and war. The purohita officiating 
for his king claims that he has 6mft?nan** ( the magical potency), 
which is sharpened, and power of his body increased and sharpened' 
by the mysterious power of his charms. His brahman and physical 
power, thus sharpened, lead the k^ra, which is ageless and which 
is also equipped with army of footmen, horses and elephants. He 
is the leader of such k^/ra ( king) in the matters regarding this 
and the next world. Since he is chosen as the purohita by the 
king, he aspires to be successful (3.19.1). What is the use of 
pnrohita to the king ? He sharpens his kingdom ( rdstra ), vigour, 
strength and power. In fact he is the propaganda-officer of the 
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State in addition to his other designations, keeping the morale ot 
the State on a very high level. He gives offerings of ghee and 
barley in Agni. With these offerings he cuts off the arms of the 
enemy (3.19.2). He leads the army of his royal patron. The 
enemies, who fight against his liberal patron fall defeated. He 
shatters them by the power of his brahman (3.19.3). The king, 
who patronises the purohita naturally becomes sharper than an axe, 
fire, thunderbolt and Indra. The king is competent to destroy the 
adversaries. The purohita sharpens the weapons of the king. He 
increases the heroes in the country, which becomes eventually 
victorious and ageless (3.19.4-5 ). Thus the purohita develops the 
military aspect of the State. He would exort the people to 
cultivate martial habits, and encourage them to join the army. He 
is thus the propaganda and also recruiting officer. He, as the 
leader of the army, on the battle exhorts the people to win the 
battle. Then the battle cry uiulu, clear and shrill, of the conquering 
forces arises. He brings down Indra, the leader of the gods to go 
with his army. When the battle is raging he encourages his men to 
go forth and to conquer. He exhorts them that their weapons should 
be fierce and that their arrows be sharper, killing those of weak 
arrows (3.19.6-7). He then charms their arrows, “Oh arrow, which 
is sharpened by my brahman being let loose, fly off. Kill the enemies. 
Kill their best ones. None of the yonder be released” (3.19,8). 
The purohita, leading the army and encouraging them on the battle 
field, charms their weapons and secures the divine help of Indra. 
He has already made the effect of their arrows and other weapons 
more sharp and more disastrous. His brahman is thus the mysterious 
magical pow*er aiding his men, physically and morally. Sayaiia and 
Kau^ika (14) employ this charm for securing victory over the hostile 
army. The purohita offers ghee in Agni and charms male and 
female goat, having white feet and releases them against the enemy. 
There is no mention of the practice in the hymn, Kauflka also 
prescribes the offering of barley in addition to those of ghee, the 
fuel of bow and arrows and then the king is given the charmed bow 
for fighting. 

Similarly the purohita performing pacificatory rites calms down 
any impending misfortune. Every day, the particles of sand are 
scattered in the royal household to avert any unforeseen calamity 
(19.9.2). His most exalted speech, which is sharpened by the 
brahman, and which is capable of producing what is terrible, brings 
about peace His mind is elevated and produces the terrible. His 
five senses, and mind the sixth which is in his heart, are capable of 



producing and appeasing the terrible. Not only does he secure 
success in the battle, but also he can pacify the impending misfor¬ 
tune and calamities, such as evil portents ( ulpala ), evil planets, 
earthquakes, meteors, cow yielding red-milk, earth cleaving 
down, lunar mansions struck by meteors, hostile magic 
(abhicara), witchcraft (krfya), images made of poisoned wood and 
fitted with bones and hair (miffa)^plague and epidemics (deiopacarga) 
and the evil effect of the moon, Aditya, Rahu, meteor and Mrtyu, 
Brahman, Prajapati, Dhatr, Lokas, Vedas and seven sages secure for 
his king the happy progress. Whatever is terrible, cruel, evil, the 
purohiti pacifies and makes everything propitious ( 19,9. 1-14 ), 
Thus the purohita is indispensable for the king for all times. 

(11) The purohita encourages the army on the battle-front: 

The purohita standing between the two contending armies, 
reciting the hymns 4. 31-32, while examining both the armies. 
Say ana employs these charms for close observation of the army. 
Similar is the view of Kaufika (14. 7, 26-31). Kes'ava on Kausika 
iib/d) uses these for encouraging his army. The rite, he practises 
is'intended to know to which side, success is destined. The snares 
of bhahpa, munja (reeds) and raw earthen vessels- are charmed and 
thrown away on the track of the enemy. The purohita collects 
reeds growing on the land between the two armies, and sets it on 
fire with the dngiram fire. The direction of the smoke indicates 
defeit to that side. The pcrticular fire required for this rite 
according to Kesava, is the fire in the house of a cSjida/a (outcast) or 
in the house where there is a delivered woman {sUiikajni)- The 
hymns 4. 31-32 actually describe Manyu, the god of fttry or fiery 
spirit. He is asked to make the fighting men possessed of sharpened 
arrows and of whetted missiles and formidable like Agni, (4. 31. 1), 
He leads the army.. He makes every person sharpened. The 
purohita is then ready to raise a brilliant war-cry for victory 
( 4. 31. 4. ). Manyu is thunderbolt or arrow ( vajra or sagaka ), 
i. e., the fury in these missiles ( 4. 3J.. 6 ). With the assistance of 
Manyu, the purohita hopes to win Dasas or Aryas (4, 31. 1) or 
Dasy us, barbarians (4.32. 6). Manyu is offered Soma in the sacrifice. 
He is accompanied by tapas ( penance, fervour ) to kill the enemies 
and to put vigour in the fighting men of his side (4.32 2-6). Thus 
the priest offers Soma to Manyu, who with fervour kills the enemy 
and encourages men on his side. The purpose, assigned by Kesava 
for these hymns, viz., to encourage the fighting men, is probable, if 
we look at the contents of those hymns Manyu and purohita, 
both possessed of feijpas (penance) hope to kill the enemies (4. 32,7), 
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Similar encouragement to the fighting men is given and theif 
spirits are heightened by the oftering of sacrifice to Indra. After 
Indra.the formidable hero, the fighting men should be excited. He is 
their leader. Brhaspati, sacrifice, priestly fees and Soma also go in 
the front of the army to infuse spirit in the fighting men. When 
the ensign of opposite 'party meets in the battle, Indra, the hero 
makes the men for whom the priest offers sacrifice, successfu 
(19.13. 6-11). 

Thus the purohita leads the army, goes to the front line, 
observes the fighting men on both sides, offers sacrifices to Indra 
and Manyu and finally encourages and infuses spirit in his own 
men. His part on the battle-front is equally important along with 
that of the fighting services. 

(12) The purohita equips the king with the equipment duly 
charmed, when he is about to go on the battlefield. 

(i) The purohita charms the armour ( varman ), which the 
king puts on, when he is about to go on the front. His object in 
charming the armour is to put off the deadly weapons invented by 
men and to keep away the army of the enemies. These armours 
were put on by the gods aiid other deities (19. 20.1-4). The 
purohita, while charming the armour says, ‘ I cover your vital 
parts with armour. Soma dresses you with the imperishable 
armour ( 7.118.1) ’. 

(ii) The newly built chariot for war is charmed by the priest 
and the king then rides it. He gives the offerings of the wheels 
of the chariot in the fire for the success of the war-chariot in which 
the king rides, with the charm 6.125. The chariot is made of wood 
( vanaspati ). It is asked to be of stout body. It is fastened with 
cows ( straps of the hide of cow ). It is expected to be friendly, 
heroic and winning success for him who mounts it ( 6.125.1). It is 
offered with oblations, which bring to it force from the heaven, 
earth, and forest trees. The offerings are also made to the force of 
waters and thunderbolt of Indra ( 6.125.2-3 ). Thus the offerings 
are made to these forces, to bring force and success to the chariot 
(Kau^ika, 15.11). 

(iii) The battle drum ( dundubhi ).— The battle drum is 
sounded to encourage and to infuse vigour in the-fighting men. It is 
made of wood. It resounds in the enemies'camps. It bestows 

n 
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strength and vigour and makes the cavalry men ride horses together 
and charioteers rush with speed. It speaks out loudly with the 
ensigns ( ketus ), while the conquest is going on. Its sound enables 
the warriors to defeat the scattered sections of the enemy. It is 
thus capable of beating off the enemy ( 6.126.1-3 ), In addition to 
this charm, the AV has two important hymns for charming the 
war-drums (5.20-21). According to K%usika (16.1) all musical 
instruments are washed and dipped in the mixture of the powders 
of tagara and usircu Then they ^re anointed with ghee. The 
purohita sounds them thrice and hands them over to the warriors 
as they proceed to the battle-field. The battle drum is made of 
wood and fitted with hide of cows. By its thundering sound, the 
hearts of the enemy are rent with fire and grief. The enemy leaving 
the shelter in the village runs away being scared ( 5.20.1-3 ). The 
property of the enemy is looted. The army advances with the 
drum. It terrifies the enemy and encourages men on its side. 11 
creates panic in the civil populatioa A woman, sleeping quietly in 
her house is awakened by hearing, the sound of the drum even from 
a distance. Being thus distressed, she takes her son in her arms 
and runs away, fearing the armed clash in the neighbourhood (5.20, 
4-6). This shouting herald is followed by the bold army. It 
spreads news in many villages and renders them panicy (5.20.9 ). 
The drum works wonders, because it is sharpened by the brahman 
of the purohita (5,20.10). 

(13) The demoralising effect of the battle drum: 

According to Kausika (16.2-3), with the hymn 5,21, the puro¬ 
hita makes the offering in the fire loudly and waves the ladle in 
the air. The stalks of Soma are then stitched in the skin of an 
antelope. The purohita fastens it on the king as an amulet. 
With its sound it strikes diffidence, lack of spirit, discord, confusion 
and fear in the enemy, who trembles in mind, heart and eyes. All 
these things happen, when the purohita offers ghee in the fire and 
when the drum is beaten. The drum is anointed with ghee. Being 
thus charmed, it deludes mind, chases the enemy day and night and 
finally crushes them. Thus, the dundubhi ( drum) and the skin of 
the antelope (used as an amulet) crush the enemy who advances 
in the successive columns of warriors ( amkaiah). The sound of the 
strings of the bows and of the drum defeat the enemy ( 5,21.1-9). 
Thus the sacrifice offered with ghee and amulet of antelope have 
demoralising and devastating effects on the enemy, when the drum 
iswunded. 

i : 
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(14) The rites for securing victory in the battle; 

(i) Sacrifice for victory : The purohita offers ghee in the 
fire for securing victory on the battle-field (Kaufika 50.4. 13). 
The offerings are made to the seven Sindhus (rivers— Whitney; 
oceans—Sayapa), pressing stbnes, Soma and Apamnapat, who are 
invoked to protect the king on all sides (6,3). 

(ii) According to Kauiika (14.7) sacrifice is offered to 
Maruts, Soma, Varuna and Indra to keep away the enemy, with the 
recitation of the hymn 1.20. When the offerings arc made in the 
fire, one does not get himself in a split or difficulty,®® portents and 
imprecations. The deadly missiles of the enemy run far away 
(1.20.1-4). This sacrifice removes portents, imprecations, hateful 
wrong and deadly weapons of the enemy. Thus the purohita aspires 
to be successful in the magical warfare, as also in the one, fought 
on the battle-field. 

(iii) Battle charm on the eve of the battle: Offering is made 
to Agni ( Agnihotra ) to make his yajna ( sacrifice ), Agni, Soma and 
Indra, superior to all. Thus this sacrifice makes these deities 
invincible. Eventually the priest secures success over all enemies 
(6.97.1). In the Agnihotra (the sacrifice to Agni), ghee (5jya) and 
berley {saktu) are offered. Agni is prepared out of bow. It is offered 
with the fuel of bow. Similarly Agni is made from arrows, which 
are then offered in him. The bows and arrows are charmed. It 
will be noticed that for securing success, the fire is made from bows 
and arrows, which arc in turn offered in it. This fire is competent 
to charm the bows and arrows (Kausika 139.7 ). The purohita asks 
the warriors to follow with joy the formidable hero, the earthly 
Indra (king), who conquers villages and cows of the enemy 
{ 6.97.3 ). The two arms of Indra are kept as defence against the 
hostile weapons threatening to kill the warriors. ThS arms of 
Indra are made to protect the king, by offering oblations to Indra 
( 6.99.2). Savitr is asked to make him of confident mind ( 6.99.3 ). 
For securing victory offerings are also made to the missiles of the 
Brahmanas (deoa), Rajans (kings) and Vaisyas, to benediction, 
malediction, favour, disfavour of Mrtyu and to the makers of witch- 


25, The word is adaraart^ Aoording to SSya^a it means * Let him not esoapo 
Of go near his wife ( dUra ). According to Faiicavimia BrUhmana 14. 3* 7^ it i» a 
name of the SSinan and means * Let him net get himself in a split or hole or 
^difficulty,* I hare followed the letter meaning which claims to have a traditional 
|)ackground. 
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craft, medicines, toots of herbs used in sorcery and Btahmanas ( who 
are capable of blessing and cursing, 13,1- 3). According to Kaugika" 
(14,25,15.6,72.13,104.3,103.1,113.3), in this rite one prays to 
different quarters for victory. 

(15) Magical rites for defence on the battle-field : 

(i) Kaus'ika (14.14) employs the hymn 1.26 for removing the 
deadly effects of the sword and other weapons. In this rite the 
chops and shavings of wood and husk are to be offered in the fire- 
Also at 14.15, he prescribes that the hymn is to be recited 
when the enemy with drawn sword draws near. Accor¬ 
ding to Sayana (1.26) this hymn is to be recited when the sword is 
to be charmed and given away for use. In the hymn itself we find 
that the gods are implored to drive away the missiles ( heti) and 
stones hurled by the enemies and to avert the disaster. The poet of 
the hymn believes that the prayer and offerings of homos repel 
human and divine attacks (1.26.1-3 ). According to Sayana, heti 
is a sword (1.26.1), The attack of sword and stones indicate the 
dangerous nearness of the enemy. The recitation of the hymn 
wards off the danger. In the hymn 1.21 Indra is invoked to go 
ahead and remove all fear. He smites away the enemies and wins 
the battle. The enemy goes down to the deepest darkness with 
his fury and missiles (1.21.1-4). 

(ii) Charm against wounds inflicted by arrows: The shower 
of the piercing arrows is caused to fall away from the performer of 
this rite. These very same human or divine arrows get away from 
him and pierce the enemy (1.19.1-2). This effect is caused by 
■merely reciting the hymn 1.19. 

(16) Magical practices in attack ! 

In attack one is offensive. Here are some of the practices. 
The king goes round the army thrice. The effect is the spirit of 
hatred produced in his army for the enemy (Kau^ika 16 4) 
While he goes round, the priest praises Indra (the earthly king ) 
to be the over-lord among the kings, to be famed, praised, greeted 
and reverenced. The king is praised to be the sovereign ruler and 
ambitious overcomer of enemy. Finally it is hoped that his domain 
should live long (6.98.1-3). Even though the hymn does not 
contain reference to the circumambulation to the army, it is 
. intended in the hymn to make him a sovereign ruler by overthrow-^i 
in| the enemy, Hence the hymn is used in battle-rites, 
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(17) The rites to confuse the enemy; ‘ 

According to Kausika (14.17-21) the hymns 3.1-2 are employed 
in causing confusion in the mind of. the enemy. In this rite Agni is 
offered in the mortar ( ulukhala ), cooked rice mixed with chaff- 
This Agni is intended for the battle rites {sangramika'). Also 
small grains of cooked rice are offered. Twenty-one particles of 
sand are put in a winnowing basket and scattered against the enemy. 
Cooked rice is offered to Apva, the goddess of destruction. The 
chaff and scattered sand suggest the dispersion of the enemy.’® In 
the hymn 3.1 Indra and Agni are asked Jto attack the enemy, burn 
their plans, confuse their army and make them handless, so that 
they would never wield weapons in their hands. Indra is asked to 
confuse, Maruts are asked to kill and Agni is asked to rob the 
sight of the enemy. Fire and wind are asked to burn and scatter 
them (3.1.1-6). Thus it is the fire of the husk ( of barley) that 
causes such disaster. It burns, confuses and scatters the enemy. 
Being confused, their designs and schemes are lost and they become 
helpless (3.2.4). The deity Apva when offered duly causes 
confusion in their minds and plans, attacks their limbs, causes 
rheumatic pain, inflammation of heart and convulsions. Apva is 
asked to strike the enemy with mysterious darkness ( mayarmyena 
andhakare'ya ), so that none of them would know each other (3.2.5-6). 
Thus Apva is a deity working disaster, when she can make the 
enemy stick to their limbs with pain in the- heart and cause 
convulsions. Hysterical fits attack them and they are lost in utter 
darkness of delusion. 

In addition to the offering of husk in the sangramika fire, the 
king puts on an amulet of the stalks of Soma with skin of the ante¬ 
lope, according to Kausika (14. 7). As a result of this, the armies 
of the enemy are confounded, going about like headless snakes 
( 6. 67,1-2). The hymn 6. 67. 3 refers to the amulet of antelope 
to cause fear and confusion in the mind of the enemy, 

(18) To make the arrows go everywhere; 

The hymn 1. 2 is used as a battle charm by Kausika (14. 7) to 
make the arrows go everywhere. The hymn contains references 
to arrows and string of bow (1. 2. 2 ). After performing the 
battle rites such as offerings of ghee, arrows and bow in fire, 
according to Sayana, the enemy vanishes in a moment. This is due 
to the discharge of the volley of the arrows from the bow which 
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is duly charmed. It appears that the charm has the double purpose 
of oflEensive and defensive. In order that the arrows [of the enemy 
should not hit him, he wants to make his body hard like stone 
(1. 2. 2 ). Also as a defensive measure, the charms are' used for 
curing wounds and diseases caused by wounds of the. arrows. The 
arrows made of tejam ( bamboo- Sayana; sharp point of arrow— 
(Bloomfield), cause wounds, which are cured by the muftja grass, 
magically treated (1, 2. 4 ). 

(19) To make the enemy handless : 

Offerings of ghee are given to Agni. By means of such oblation, 
the purohita cuts off the arms of the enemy. Indra made the Asuras 
handless, so the purohita asks the gods to discharge a volley of arrows 
to make the enemy handless { nairhaata saru 6,65.1-3). The men of 
the enemy run about stringing the bow, drawing arrows from the 
quiver and hurling them; but now they are handless. They have 
lost all consciousness (6. 66. 2-3), 

(20) The use of magical missiles in the battle: 

Arbudi, Nyarbudi and Trisandhi (11. 9-10) are used as magical 
missiles (asiras) in the battle. According to Kaudika (16. 21.), 
clotted ghee and barley are offered in the fire. The magical rites 
such as the offerings of arrow and bow in the fire, produced from 
arrows and bows respectively, are performed. The snares made of 
hhanga are laid on the path of the enemy. Also the snares of munja 
grass, raw earthen vessels, iron vessels with three joints, vajras or 
arbudis are thrown in the place of war. One cow of black feet is 
charmed and is tied to the flag-mast Another cow similarly 
charmed is released in the camp of the enemy. -Then the army is 
exhorted to fight on the battle-field. Arbudi and Trisandhi are the 
magical missiles, which make the enemy see the horrible sights (11. 
9.23). They also make visible the arms, arrows, power of bows, 
sword (asi), axes (paraiu), missiles {ayudhas) and designs in the hearts 
of the enemy. They surround the enemy with fetters and shackles 
{adana and sandam 11. 9.1-2). Their arms and designs are confused 
(11. 9.13). Their, vital brejths are seized (11. 9. 11). Vultures, 
hawks, cows, birds of prey, wild beasts, insects and worms feed on 
the dead bodies, killed by these missiles (11.9.9-10). The heart 
of the enemy is burst, life escapes and dryness of mouth overcomes 
them (11. 9, 21). When the male members in the house are killed on 
the battle-front, their females mourn beating themselves, their faces 
being stained with tears. Their ears are short because they leave 
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the use of ear-ornaments. Their hair are dishevelled. These females 
in excessive grief curve their spines, while lamenting the loss of their 
son, husband or kin, who have been pierced by these missiles 
( 11.9.7-8 ). They leave all toilet and personal decoration (11.9.14) 
All disaster falls on the enemy when Arbudi and Nyarbudi are 
offered: ghee in sacrifice. They then arise with the army and 
play havoc in the army of the enemy. In another hymn (11.10 ) 
Trisandhi is offered in sacrifice and is,ad^ to cause destruction in 
the army of the enemy. Trisanr'^^i isfAccompanied by its army 
The witchcraft ( krtya ) wofked p'n white-footed and four-footed 
arrows operates with Trisandhi (11.10. 6 ). The white-footed 
arrow flips to the lines of the enemy and confuses them. The 
arrow is operating on account of the krtya (11.10.20 ). The three 
jointed Vajra called Trisandhi envelops the enemy in darkness and 
none escapes from its clutches. Being thus confused, it kills 
the selected men of the enemy (ll.lOn.9,21 ). Trisandhi breaks 
through the divine armour, the armour of brahman ( magic) or 
bulwark. Their coats of mail ( kavaca ), strings of their bows are all 
cut off. It kills the warriors with or without chariots { rathins )• 
mounted on horse backs ( sadins ) or footmen. The enemy, pierced 
and shattered by the clash of the arms, die in thousands (11.10.22-24). 
The Trisandhi is thus the Vajra or arrow with three joints. It is 
accompanied by krtya to annihilate the enemy (11,10.13 ), A 
sacrifice is offered to the gods, Indra, Brhaspati and Trisandhi with 
the call va^at ( 11,10.14 ). This offering allows no failure ( 11,10.27 ). 
The purohita invokes the help of Indra and Brahman, who have 
agreed to help him. Firstly, this Trisandhi was fixed by Brhaspati, 
the son of Angiras on the sky for the destruction of the Asuras. 
The purohita, the descendant of Brhaspati Atigirasa, urges Vayu 
to bend the points of the bows of the enemy. Indra breaks their 
arms, ditya Athrows off their missiles ( astras, 11.10.11,16 ). Thus 
the purohita together with flesh-eating Agni, Death and 
Trisandhi goes forth to work disaster in the camp of 
the enemy. I have given elsewhere further description of 
the missiles used in the war.*’’^ It may be observed that 
Trisandhi is a vajra, a white arrow of four feet, worked by krlyS to 
confuse, pierce and kill the enemy on foot on horses, in chariots, 
with their coats of mail, armour, protection with divine help, 
magic or bulwarks. These are the missiles, first started by 
Brhaspati Ahgirasa. The purohita of the king, being a descendant 
of Brhaspati, with the help of Trisandhi, aided by magic, death. 
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flesh-eating Agni causes disaster. The enemy is killed in thou¬ 
sands. This is the genesis of the astras which figure ptominently 
in the Mahabharata-war and which are taught to heroes of war by 
Ahgirasa teachers such as Drona and Krpa. 

(21) The magical rites to tie and to entrap the enemy : 

According to Kausika (48,3-6) the hymn 3.6 is eihployed for 
tying an amulet of Asvattha trg^j growing on Khadira tree. Offer¬ 
ings are given to the amulet before use. It is also employed for 
preparing as many fetters {pUsas ) as the enemies and dipping them 
in ingu^i oil. Then these fetters are dipped in the juice of Soma. 
These are dug in the vital parts of the body of the enemy.' This pre¬ 
supposes an effigy of the enemy prepared by the practitioner of magic. 
Advattha and Khadira trees are both masculine. Therefore their 
virility is doubled, when used in this charm. When the amulet is 
worn, the advancing enemy is dispelled {3.6,2.). As Asvattha has 
broken the interior of Khadira, so the amulet breaks the interior 
of all enemies. As Asvattha climbs Khadira and makes other trees 
subordinate to it, in the same way it splits the enemy and makes 
them subordinate (3.6.3,6). Nirrti, the deity of destruction is urged 
to fasten the fetters round the enemy; so that they cannot escape 
( 3,6,5.). Another symbolical rite is referred to in 3 6,7, The enemy 
floats down like a ship let loose from its ropes ( moorings ). There 
is no return for them, when they arc driven away by the charm. 
Kau&ika ( Und ) uses the re ( 3,6.7) in the rite for driving off a boat 
by means of a branch of Asvattha, The fetters to tie the enemy are 
floated down the water of the river. In the same way with a 
branch of the Asvattha tree, the enemy is driven away. The 
symbolical rite performed is the pushing of a boat in the water of 
the river with the branch of Asvattha. The purohita performing 
this rite for driving off and arresting the enemy employs his 
mind which is constantly meditating on the destruction of the 
enemy and on the significance of this hymn (3.6), with a view to 
killing the enemy and finally takes the medium of destruction, the 
branch of Asvattha here, which is charged with the power of 
killing the enemy. This is an example of the homeopathic magic. 
In another rite for tying the enemy, the fetters of ingi(^a or bhanga 
are charmed and laid on the paths which are fre:|ucnted by the 
enemy, according to Kausika (16.6). The priest claims that he has 
fashioned the fetters (adana), which arc sharpened by the penance 
and Indra. These fetters tie the vital breaths of the enemy. Sayana 
explains the adana as the contrivance for arresting the enemy 
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(pasayantra 6.104.1-3). Indra helps in the process of tying. The 
enemy advancing on the battle-front, hoisting their flags and 
moving in troops are tied down by Indra and rendered harmless 
(6,103.1-3). 

(22) The obstacles kept in the path of the enemy: 

According to Bloomfield*® the hymn 8,8 is a battle song which 
refers to the obstacles that are placed in the way of the advancing 
enemy. The traps and nets are constructed to capture and destroy 
the enemy. According to Kau^ika (16.9-20) the hymn gives the rites 
for the destruction of the enemy and for the encouragement of the 
army of the king, who practises these rites. Fpr_these rites, 
first. Agni is churned while reciting the entire hymn (8.8). It 
is churned with the sticks of A^vattha and Badhaka trees. A 
rotten rope (puHrajju) is placed on the place of.fire. .With 
the rc 2 fire is addressed in this way, “• The rotten rope waving 
itself against the enemy is made stinking ( puti ), Seeing its smoke 
and fire, the'army of the enemy is terrified in their hearts (8.8,2 ).*' 
Thus in the specially prepared fire stinking rope is deposited. Its 
smoke and blaze terrify the enemy. This fire is taken in the forest. 
In it,, the samidhs o£ Asvattha, Badhaka, castor-oil plant, Palas'a, 
Khadira and Sara, are offered (8. 8. 3). The fetters of munja and 
hhafiga are cast. Bound'by the great trap-nets the enemy is broken 
like an arrow-reed (8, 8. 4), The hammers made of Asvattha (/cuia), 
nets of hemp and the staff of Badhaka tree are spread over, 8. 
8.16' says, “The snares of death are scattered. If you step on them, 
you will not escape. Let this Mta kill the enemy in thousands (Jivta=i 
hammer-BLOOMFlELD; horn-WHiTNEY; trap-GEDLNER, Vedische 
Btudim 1.139; pitfall-Darila)." Kuta^^ is an obstacle created for 
the hindrance of the enemy like modern road blocks. As the result 
of all these snares, Mias, stinking rope, smoke and fire, great dejection, 
'failure, mental distress, fatigue, stupor and confusion- surround the 
enemy (8. 8. 9). The purohita claims, 'T hand them over to Death, 
These snares are of Death. I carry them bound to the evil messengers 
of Death (8. 8.10)’’, Finally milk is heated in caldron ( gharma ). 
This homa (sacrifice) is intended to kill the enemy in thousands. 
They fall in the snare of death, hunger, exhaustion, slaughter and 
fear. By means of and Jala (trap and snare ) they are killed. 
The brahman of the purohita repells the enemy. Their weapons 
fall down from their hands. They cannot fix arrows on their 
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bows (8. 8. 18-20 ). In this final sacrifice offering is made to 
save the friends with the recitation of 8,- 8. 24. Offering of 
iiigida to the enemy is made with left hand. To the north of 
the fire a branch of red Asvattha is fixed, in the ground, enveloped 
in red and blue threads and is removed to the south while the 
Tc 24 is recited. The rc exhorts, “Do conquer and win here; hail ! 
Those here will conquer those yonder. Hail to these here. Perdition 
to those yonder. Those yonder I envelope in blue and red. ’’ Thus 
the practices of Kausika are based on the references to the hymn 
itself. On account of this sacrifice in gharma in the specially 
prepared fire the brahman of the priest envelopes the enemy in the 
red and blue strings which symbolise the traps and fetters for the 
enemy. 

( 23 ) The symbolical Vajra : 

A ccording to Kaufika 47.14 a staff ( ) is held in the hand 

in the magical practice. It symbolises vajra or thunderbolt to smite 
down the kingdom, life, neck, nape ( u^ha-vein at the neck ) as 
Indra did of Vrtra ( 6,134,1 ), The crest ( simanta ) of the enemy 
falls down. The enemy goes down and down, never to rise again 
(6.134,2-3). The staff duly charged with magical power acts as 
vajra and smites down the enemy ruthlessly, 

(24) A charm to blind the enemy ; 

With the burning of the slough of a dead serpent, the eyes of 
the enemy arc closed. The enemy’s advance thus becomes thwarted 
{1.27,1-2 ). Indrapi is asked to go ahead, unharmed and unobstruct, 
ed (1.27.2; TS 22,8,1 ). Sayana and Kausika ( 14.14 ) employ this 
hymn for handing over the charmed weapons to the warriors for 
securing success. But according to Kaufilya (146 ) the slough of 
serpent is used in producing smoke, which makes the people blind. 
Thus this is the very probable employment of this hymn, 

(25) Testimony of Kaufrilya regarding the Atharvanic 
practices: 

(i) Kautilya at the very beginning, pays homage to Sukra and 
Brhaspati, as the past-masters in the Arthasastra, Both these 
authorities belong to the family of Bhrgvahgiras.^® Sukra is a 
Bhargava and Brhaspati is an Ahgirasa. Thus these teachers represent 

. — -- ■ . . . ^ 
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the traditional lore in this iastra, preserved in the family of 
Bhrgvaiigirasas. I have discussed elsewhere*^ that the Bhrgvahgi- 
rasas were credited with the doctrines of dharma and niU, as 
tre ated in the Mbh. Kautilya, in paying homage to these autho¬ 
rities at the very beginning of his exhaustive treatise on Arthasastra, 
is acknowledging the claim of the Bhrgvahgirasas, the authors of the 
AV, as the specialists in this Sastra, Further he refers to the both 
AV and Uihdsa as the Vedas (1,3 ), I have shown elsewhere^* that 
the itihdsa is the sub-Veda of the AV and it is quite natural that 
0 the Atharvanic element would be preponderant in the itihaaa 

coming down to us, in the form of the Mahabharata, Thus Kaufilya 
is aware of the importance of the AV in this branch of learning. 

(ii) The importance of purohita : The importance given to 

i, . the position of purohita in the Arthasastra in the higher 

political circle of a king is enough to prove the claim of the AV, 
as the pioneer in the field of the Arthasastra, Purohita is as 
important as the ministers to the state. Hente the account 
of their oppointmcnt is given together, in one section (1.9). 
Having given the qualities of the ministers of the state, Kaufilya 
tells us that purohita of the state should be from a noble family •. 
He should be one, who is well educated in the Vedas and six Angas, 
who is skilful in reading the super-human portents, who is well- 
yersed in the science of government ( dmdaniti ), who is obedient 
and who can prevent calamities, human or divine by performing 
such expiatory rites as are prescribed in the AV. The king should 
appoint him as his purohita. He should follow the purohita 
as a student his teacher. Kautilya further points out that Ksatra 
(king ), enriched by the purohita and guarded by the councillors 
becomes invincible. He naturally throws on purohita as much 
responsibility as on his mantrins (cabinet ministers), In 1,10 he 
informs that the ministers and purohita should examine the character 
of his arriatyas (ministers of the state) to be appointed in the govern¬ 
ment departments of ordinary nature. 

(iii) Purohita in war : In chapter 131 Kautilya informs us about 
the conditions of war. The king should call his army together on the 
eve of battle and should order them to fight. Then the ministers 
and purohita of the stafe should order them to fight. Then the 
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ministers and purohita of the state should address the men to 
encourage and to infuse spirit in them. After the comrfiencement 
of war is declared the purohita should offer oblations to Agni in 
the manner prescribed in the AV. He should also recite blessings 
for securing success in the war. The followers of purohita, then, 
should describe the auspicious aspects of the magical rites perform¬ 
ed by them. This actually gives, in short, the aspect of the state¬ 
craft of the AV regarding warfare. As we have seen in the pre¬ 
ceding pages the purohita is a very important figure in the state 
politics. At the time of war and also in peace his services are 
indispensable for the king (see sections 5-23). In fact no rite can 
be practised directly or indirectly without the help of the puro¬ 
hita. 

(iv) The secret means: Kaufilya (14.146) describes the 
secret means for destroying the enemy' (aupani^ika). It is inter¬ 
esting to note that Kautilya gives many more magical rites than 
the AV, : In many cases the parallel practices are prescribed by 
both of them. He describes the poisonous smoke produced by the 
fuel of Palana and caster-oil plant to destroy the enemy, AV 8.8,3 
also describes similar practice. He also mentions that the smoke 
produced by burning the slough of a serpent makes the enemy 
blind (AV 1.27), Kautilya describes in the sections 14,147-149 
various secret practices which breathe the spirit of the AV, He 
points out in 14.148’that by means of the secret charms (maatra), 
medicine and magical practices, the enemies should be killed and 
one’s own men should be protected.*® 



33. DiksHITAb, opi cit, , p. 86, * Kautilya gives details of this w ar largely 
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THE GRHYA RITES IN THE AY 

( Sa?hskaras ). 

1—rintroduction. 2—Jatakarma. 3—Namakarana, 4— 
Nirnayana. 5—Annapraiana. 6—Rites to avert misfortune of a 
child. 7—Godana. 8—Cudakarana. 9—Upanayana. 10—12 
Vivaha, Garbhadhana, Pumsavana, 13-rPitrmedha. 

(1) The AV in its manifold teachings contains many charms 
for various samsMras, the religious rites performed in the course of 
life from birth to death. These rites formed an important 
aspect of the grhyadharma, the domestic religion of the sUtra period- 
In the Atharvanic grhya rites the clement of magic is quite apparent. 
It is only to be seen, whether the hymns of the AV used for the 
sake of such rites, have any claim to be so used.. 

The following samskaras are directly or indirectly referred to in 
theAV:— 

( 2) Jatakarma: 

This is the birth rite. In this rite the plants like kahkhapuspikd, 
and gandhapuspika are to be pounded and the child is made to lick 
the mixture placed over a piece of gold. Powders of sankhanabhi 
and pippali arc to be given in the same way. The process is to be 
accompanied by the recitation of hymn 4.30, according to Kausika 
(10,16—19, 57. 31). Darila on Kausika (Udd ) calls this rite as 
jdiaka OT jedakarma. Hymn 4,32 ( =RV 10.125) contains the self- 
glorification of Vac. It is possible that the description of Vac as 
capable of making any man Brahman or rst, formidable and wise 
and as the first to understand the matters of sacrifice ( 4.30.2-3 ). 
might have been responsible for such use of the hymn, since the 
newly born child should be the recipient of the favours of Vac, 
through this rite. But there is nothing in the hymn itself to 
warrant the use for this purpose specially. 

( 3 ) Namakarana; 

- According to this rite, a name is given to the newly born child. 
According to Darila ( 58,15) the rite is performed in the 11th, 12th 
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or iSth month of the child. Kausika ( 58,13-16) prescribes hymn 
8.2 for this rite, in which the child is seated on the lap of the mother 
and is made to sip honey and curds and water is allowed to pass on 
the tight hand of the child. An amulet of putudm or devadaru tree 
is tied on its right hand and the child is given some of that water to 
drink. According to Darila, the ceremony is performed at the close 
of an auspicious day. The name should be of two or four syllables 
and accompanied by a name of a deity. The father utters the name 
of the child in its right ear, through the medium of gold. Kcsava 
points out that the name may be uttered by the teacher also. 
The hymn ( 8.2 ) which is recited during the rite, contains a charm 
that leads to immortality. The child is urged to live till old age 
and not to go till then in the darkness of death. The priest brings 
to him breath and life (8,2.1). He confers on him the life of 
hundred autumns, freeing him from the bonds of death and 
imprecations ( 8.2.2). He has secured his life from Vata and sight 
from Surya. He has fixed the mind on him. The child is urged to 
speak articulately with its tongue. The priest blows on it tie 
vital breaths of bipeds and quadrupeds. He makes remedy for 
him to live longer. He uses the plants such as jimla, nagharisa, 
jlvanti, trdyamana, saharmna and sahasvati for prolonging his life,' 
Mrtyu { Death ) is urged not to take the child away ( 8.2,3-7 ). It 
will be noticed that the priest, performing the rite claims that he is 
responsible for making him alive in this world and for removing all 
misfortune and evils in this world. He drives off Arati, Nlrrti, 
Grahl, Kravyad, Pi^acasand Raksas. He secures immortality for 
him from Agni { 8.2.12-13). In this very same rite, the hymn 
prescribes that the child' should be clad in a new garment. The 
priest (8.2.16) says, “ Whatever garment ( vasas ) and girdle or knot 
(nivi ) you put on, we make them comfortable to your body. 
There should not be their rough touch, ’’ Thus the child is clad 
in a garment. The priest claims that wherever this brahman { magic 
rite ) is performed as an enclosure for life, all creatures, fviz., cow^ 
horse and man live. The child should also be free from impreca¬ 
tions of relations and strangers (8.2.25-26). The hymn (8.2,28) refers 
to the plant putudru which is deliverer and slayer of demons and 
rivals and is capable of chasing away the disease. 

The rite prescribed by. Kaui^ika consists of three items ; (1) the 
rite of naming, (2) of putting on garment, and (3) of tying the 
amulet oiputudru. The hymn refers to the last two items only. 
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(4) Nirnayana; 

This is the rite- for taking out the child for the first time. 
According to Ke^ava on Kau^ika 58.18, the child is taken out in 
the fourth month when the fc 8.2.14 is uttered. By this rc, the 
heaven and earth are asked to be auspicious and harmless to the 
child. The sun and the wind are to be comfortable to it. 

(5) Annapras'ana: 

The rite is for the first feeding of the child. According to 
Kesava on Kausika 58.17, this rite is to be performed in the sixth 
month, but in the fifth month in the case of a daughter. The res 
to be used are 18.2,18-22. According to these res, rice and barley 
( ctIAi and ) arc asked not to cause cough, injury or disease. 
Whatever the child eats or drinks, the grains from the cultivated 
field or milk, eatables or those not fit to be eaten, all are rendered 
poisonless by the priest. The autumn, winter, hot spring or rainy 
seasons are expected to be auspicious to the child. According to 
Darila the child is to be kept on the ground with the recitation of 
12.1,63. Rice and barley are to be charmed, powdered and mixed 
with water. Then they are given to the child for drinking 
(8.2.18-22), 

(6) Some rites to avert misfortune; 

(a) According to Kausika ( 46.25 ) the hymn 6.110 is to be 
used for removing the inauspiciousness caused by the birth 
of a child on an unlucky star (pSpanaksatrajaig). The child 
is to be bathed and is sprinkled with water charmed with this 
hymn. The hymn points out that the child born on Jyesthagbi or 
Vierta (mula) lunar mansions, is torn by the root and branch shatter¬ 
ing of Yama. He is urged to live for hundred years. On the other 
hand, a son born on the heroic tiger lunar mansion or on a good 
lunar mansion becomes a great hero. He is urged not to injure his 
mother (6.110. 2-3 ). 

( b ) Remedial rite is prescribed for a child which is seized by 
Jambha (spirit of convulsions) and which, therefore, does not suck 
its mother, Kausika (32.1) prescribes the recitation of hymn 7.10, 
while the child is made to suck the breasts of its mother. The 
milk of the mother should be put over the grains of priyangu md 
rite. These should be charmed and given for drinking child. 

In the hymn the breasts (signa) of §ara§v4ti are desenbeo to be 
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Unfailing, kindly, favourable, easily invoked and liberal and are 
asked to fulfil all desires. Sarasvati is urged to make the child suck 
the mother ( 7.10.1), 

C c) On the birth, a child, is sometimes found possessed of 
two teeth, which is an irregular feature. Sayana and Kausika (46, 
43-46) prescribe hymn 6.140 to expiate this irregularity. Kesava on 
Kausika (ibid) points out that when the upper teeth comes before the 
lower teeth, there is danger to the life of the parents. Fara, vrihi or 
tila ( barley, rice.or sesame) are offered in fire. The child is made 
to bite and eat them. The hymn describes the two teeth as tigers, 
eager to devour the parents. Brahmanaspati is asked to make "them 
auspicious. The child is asked to cat rice, barley, beans and 
sesame grains. The teeth are asked to be propitious and not to 
injure the parents. Their ferocious qualities are urged to go 
elsewhere (6.140.1-3). It is to be noted that the teeth are inauspici. 
ous to both mother and father. If they were coming out at the 
norm'al time, but irregularly, they would have bitten the mother, 
only while sucking the breasts; but here there may be the unnatural 
appearance of teeth, just after the birth These teeth, usually two, 
fall oflf in a few days, if they touch some hard substance. Therefore 
the child is asked to eat the grains of rice, beans etc. They are 
inauspicious because, they are not natural, as they grow immediately 
after the birth and not in the normal time. Medical practitioners 
can testify to such occurrence. This being an unnatural phenomenon 
they are considered inauspicious, hence require to be pacified. 

(7) Godana: 

This is the rite for the first hair-cut of a child. It is to be 
performed in the first or second year of the age, according to Kesava 
on Kausika 53-54. According to Kausika (53.1) hymn 2.13 is to be 
employed for collecting the material required for the rite, such 
as grass, a circular piece of stone, a ball of bull’s dung, six 
shoots of darbha grass, two new garments, pure ghee, auspicious 
plants and a new earthen jar of water (Kausika 53.1-2). This is 
to be done with the recitation of 2.13.1. This rc praises Agni as 
giver of long life of hundred years. Agni is offered ghee, made 
from the milk of cow. The fire is to be sprinkled with water; 
the darbha grass is to be spread round; the jar of water is to be 
taken near the fire and finally ghee is to be offered ( Kausika 53. 
1-5, AV 2,13.1).., Agni is asked to protect the boy as father his 
son. The holy .water, is prepared with the recitaiqo of hymn 
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2.13, with which the fire is to be sprinkled again thrice. The ball 
of dung is to be made like a dish, and is given to a Brahmana, who 
takes it while sitting facing the fire. Then with hymn 2. X3 ghee 
is again offered in Agni and the remnants are poured on 
the head and on the jar of water (Kausika 53. 6-16). With 
the rc 6.68.1 the jar cotaining water is to be charmed! The 
rc refers_ to'.Savitr coming with a razor and Vayu with hot 
water. Adityas make him wet. In this way the head of king 
Soma was shaved. After wetting the head of the boy with the rc 
( 6. 68, 2), which urges Aditi to shave his beard, and the Waters tq 
make it wet, Prajapati is asked to treat him for long life; This rite 
is meant for the first shaving as well as for the hair-cut. With rc 
6. 68. 3, a bunch of hair on the right side is to be cut along with 
darbha grass. This is to be done twice, thrice and then all hair are 
cut. The rc states that the Brahmanas should shave the head of 
the boy with the same razor as used by Aditi to shave the head of 
Soma and Varuna ( 6. 68. 3). The barber (vaptr) is asked not to 
cut off the life or disfigure the face of the boy, whenever he with his 
sharp, well-whetted razor shaves his hair or beard (8.2,17). The 
barber is then ordered to cut hair, beard (in the case of grown up 
person) and nails (Kausika 54.1). The process of cutting hair is 
treated as terrible as the death. After the hair-cut the head is to be 
sprinkled with water thrice. While doing this the rc 6.53,2 is 
recited. The rc points out that the vital breaths, atman (soul), 
sight, and life should enter in the body again (6.53.2, Kausika 
54.2). Then the boy is bathed. He is than anointed with fragrant 
substances. He is anointed with collyrium, with the recitation of 
7.30.1. In this rc the heaven and earth, Mitra, Savitr etc,, are 
described as anointing the person nicely. That, is why the usa of 
this hymn is proper for the occasion. The boy then is given new 
clothes for wearing, with the recitation of the res 2.13.2-3. The 
garments are asked to envelope him with splendour and to make 
him die only of old age. This garment was given by Brhaspati to 
Soma for putting on, probably, after his shaving (6, 68.3). He is 
asked to put on the new garment for well-being. He becomes 
protected from the curses of cows or bulls® (2,13,2-3). Then the 


2. Qr§tt has been amended by WHITNEY into But there is bo need 

for such amendment. According to BSya^a the reference is to SB 8.1,2.13 where 
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himself from the curses of bulls, cows, which is the meaning of the worcl 
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boy is mado to stand on the circular piece of stone with the 
recitation of the tc 2,13.4. He is asked to come and stand 
with right foot »on the stone. He is blessed to be of body 
like stone, free from disease. He is then taken round the fire 
(Kaus'ika 53.9). The old garment is taken away with 2,13.5. In this 
the priest says, ‘ W e take off the old garment worn by you. May 
many brothers be born after you, who are well born (2.13.5). After 
this, rice grains arc to be cooked and given to the boy for eating, 
with the recitation of the hymn 2,15. The hymn itself only points 
put that just as the heaven and the earth are not-afraid of and are 
not harmed by any one, so his vital breath should not be (2.15,1-6). 
Again the offerings of ghee, the fuel of palasa, puro^sa, milk, 
cooked rice, curds with milk and goat are made to the -fire 
( Kes'ava on Kausika 54.12), accompanied by the refcitation of the 
hymns 2.16-17. These hymns contain the mantras for offerings 
to Praija, Apana, heaven and earth, Sucya and Agni for protec¬ 
tion against death and for securing sight, hearing, vigour, strength, 
life and all-round protection. Then the parents hand over the 
child to each other thrice. First the father has his turn. In this 
rite, further, three balls of ghee are charmed and given to the child 
for eating (Kausika 54,13—14). The hymn (2.28) which is 
recited on this occasion is addressed to Jariman, who is asked to 
allow the child to grow and. to protect him from hundred deaths 
. and the hatred of his friend. He is also protected against Prapa 
and Apana leaving his body till his old age ( 2.28.1-3 ). 

( 7 ) Cudakarana: 

This rite is intended for keeping a tuft of hair on the head 
which is performed after the Godana rite. The procedure of this 
rite is the same as before. However in this rite, the wearing of 
new garment and treading on stone are not prescribed ( Kausika 
54,15-16). 

(8) Upanayana 

In, this rite, the boy is initiated into the sacred learning. The rite 
is to be performed in the fifth or eighth year of the boy, according 
to Darila. Kausika (55-57) describes this rite in detail. The main 
object of it, is to confer on the boy the power of living till old age 
and not to die without running the full course of life. In this rite 
firstly there is the shaving of the boy with the recitation of hymn 
6.68.1-3 as in the Godana or CQd^karana rite and the wearing of 
new garments, ’ Holy water is' prepared. The boy is seated in 
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front of the fire. He then asks his teacher to initiate him. The 
teacher, hearing his name and family, is ready to initiate him. The 
teacher sprinkles water over him and holding his right hand shows 
him the sun. He, at this time, recites the fc 7,53.7. The re des¬ 
cribes that they (the teacher and boy) ascended from the darkness of 
death to the highest firmament, to SOrya, the god among gods and 
thus they have reached the highest light. Then the teacher makes 
him sit facing the east and touches his navel, while reciting a 
number of res, containing prayers for prolonging his life, in the 
manner given below.. The deities ( mentioned in the text) should 
bestow, wealth andethe high lustre on him (1.9.1). All gods and 
Adityas should watchfully<guard him against any human-assault, 
inflicted upon him by bis relations or jpthers (1.30,1). Brhaspati 
pd Indra 8hou|d, protect him on all sides (7.53.1), His vital 
breaths should always be on the world, sharing in the sun and the 
world of immortality (i.e.this world 8.1,1), Also the hymns 17.1-5 
are recited. These contain the; praise of Indra as the overcoming 
lord, who is Invoked to confer long life on the person. Covering 
the boy, breath control is practi^d, A oow is released. Then the 
teacher ties the girdlepf’jwanjta grass with the res 6.133.4-5. In 
these res, tbe mekhala ( girdle) is praised as the daughter of Faith, 
She is born of penanoe. She is the sister of the sages, who created 
the beings. , The girdle is a^ed to‘b’stow on the wearer, 
intelligence, wisdom, penance and vigour of Indra. The ancignt sages 
who created the world tied the girdle on themselves. The very same 
girdle is now tied on the boy for securing long life ( 6.133.4-5 ). 
Then the boy makes offering in the fire. SUvitri re is then recited to 
him. He then begs food, which he is to eat. Before eating he 
offers one-third of the begged food in the fire. He prays Agni to 
make auspicious the varied food, he eats (6.71.1). Similarly he 
prays that the gifts he^receives at the sacrifice or outside it and 
which makes him delighted, should be auspicious to him, ( 6.71.2), 

After the initiation he offers the oblations in fire, while reciting 
the hymns, which contain charms for increasing wisdom and life.* 

The amulets are then tied on the initiated. An amulet of 
anjana (ointment) is the protector and rampart of life. It protects - 
men, cows, horses and mares. It is the eye of the mountain. The 
ointments is put in the ^e,s.* It removes witchcraft, jaundice, 

3. See Oh. V. V. 

4 SB 3.1. 3 .12 refers to Trikakud motjutain as the eye of Vytra, who is 
killed by Indra. It is possible that the ointment is put in the eyes to indicate the 
power of Indra, Also see Bloomfield SBE 42. p, 381, 
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^bnsumption, curses, burning pain or grief {Misocdna) and 
rheumatism ( 4.9.i-5 ). It also protects one from the wicked spells 
( asanmantras : evil schemes-BLOOMFIELD X evil deeds, bad dreams, 
evil eye, wickedness and samala (foulness-BLOOMFIELD, pollution- 
WhitneY, sin done by others-Sayana. 4,9.6), The initiated , boy 
also puts on an amulet of pearl and its shell for long life and 
prosperity. The shell of pearl is born of the sea, wind, mid-air 
lightning, light and gold,« It protects one from distress, kills the 
demonsand overcomes the devourera {atrins).ilt is a universal 
remedy, killing diseases, and ignorance (amaW: poverty-BLOOM- 
FLELD, misery-WHiTNEY,- 4.10,1-3 ). Then he puts on an amulet of 
three metals for winning long life and prosperity (Kausika 58,19,11 ). 
According to Kesava on Kausika (»6td) it is made up of gold, silver 
and iron. The three metals are enveloped with penance. Each 
metal has three threads. Thus the nine threads together c'ombine 
nine jprStias ( vital breaths) for the life of hundred years ( 5,23.1 ). 
The ‘symbolism is based on similarity of number. It brings 
abundance of food, men and cattle { 5.28.2-3 ). Through the yellow 
gold in it the earth protects him, through the iron Agni protects 
it and through silver skill is bestowed on himi { 5.28,5 ). This trivrt 
( triple ) amulet is taken out of ghee and is anointed With honey. 
It fixes the earth, breaks his rivals and gives him td the great 
fortune ( 5.28,13 ), The amulet is thus the celestial city ( d^vapura 
protecting him on all sides.®^ ■ 

Thus the rites are performed to secure long life and prospe¬ 
rity for the initiated. 

( 10-11) Vivaha and Garbhadbana 

A detail account of these rites is given in my tyork, ‘ The 
Foundations of the Atharvanic Religion, 

( 12 ) Pumsavana . 

This is already treated before in section 6 a. 

( 13 ) Pitrmedha 

Funeral rites: The AV treats these rites in detail. One 
whole book (xviii) is devoted to them. There are 283 res in the four 
hymns, which constitute the 18th book. Out of these 283 res 126 


J. SheKDK, Foundations ., p. 170. 
6. p. 41, ' 
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*■03 fofm the part of the RV and the remaining 157 fcs are exclu¬ 
sively Atbarvanic. Thus the 18th book contains more than half of 
the Atharvanic funeral rcj. Kausika treats this topic also elabora¬ 
tely in 80-89 chapters. In these hymns there are described the 
rites for the dying person, on his death for burning the dead 
and also those performed on the first, second, and fourth day 
after the burning of the dead. There are also the rites for 
collecting and interning the dead and fiijially the yearly or monthly 
offerings in honour of the dead. The res in this book are exclusive¬ 
ly intended for these rites, as one can easily notice the agreement 
in the sense of the res and their employment. The AV considers 
that the dead persons go to the world of the Pitrs, where they enjoy 
the company of their king Yama, The AV gives clear cut distin¬ 
ction between the Pitrs and gods, who stay together in the Svarloka 
(the world of light). The gods are those, who were mortals 
first and who without death went to the world of light; while the 
Pitrs died in this world and became immortal, like the gods, in the 
next world. The Angirasas were the first of the Pitrs. So it may 
be said that their followers started the cult of the worship of the 
Pitrs. I have treated this topic elsewhere.'^ 

When a person, who usually keeps fire in his house, is about 
to die, he is placed on a bed of grass from the thatch of the house, 
covered with the darbha grass ( Kausika 80.3). The dying person 
is asked to go to the seers, who as poets, guard the sun with 
thousand songs and who are born of and possessed of penance (18. 
2.18 ). If that person dies of the wounds caused by the biting of a 
crow, ants, serpents, tiger or ferocious animal, he is released from 
the sin, by burning that part of his body which is wounded, while 
reciting the rc 18.3.55. According to it Agni is asked to free him 
from a disease, which is caused by the biting of a black bird, ant, 
serpent or beast. The materials required for burning the dead 
person are : fire, darbhas, sesame grains, ghee, pieces of gold, clotted 
ghee, cow, goat and garment (Kausika, 80.7-9). Then the holy water 
is prepared With the use of this water, his hair, beard and nails are 
removed. His body is washed with this water. He is offered 
garlands and a new garment, which is put on him with the 
recitation of the rc (18. 4. 31), which points out that the garment 
has been given to him by Savkr and that putting it on, he should 
go in the realm of Yama. Thus the dead is covered. Then the 
offerings are made in the fire with the rc 18. 2. 27, which refers to 


7, ibid, 60, 
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the tetnoval of the dead from his house in the village and to his 
life (a?M) which is given to the Fathers by Death, -The cooking 
vessels are taken and then pasted with cowdung: Fires are lighted 
separately in these vessels, firSt ahamniya and then daksiya and 
garhapaiya (Kausika 80,10-22), If a person dies in a distant place, 
then the fires are enkindled in the vessels separately by means of 
the wooden sticks. The dead at this time is asked to ascend by the 
pilryapa (path of thepiYrs]^ with Agni and is united , with him. 
who has sacrificed for the world of the well-done ( 18. 4. 1). The 
dead body is then lifted and is asked to rise, to go forth, to make 
home in the sea and to live happily with the Fathers, The dead is 
also asked to start forward collecting his body, so that his limbs 
should not be left behind. He is asked to go to the place, it likes 
together with his mind (18, 3. 8-9 ), The dead body is kept in a 
cart, which is pulled by two bulls or men. The priest yokes these 
two bulls to carry the dead to the other world, where he would 
meet the house and assemblies of Yama (18. 2. 56 ), Then the cart 
is taken to the place of cremation which is open and is out of the 
village. While it is taken away, the res are recited and are called 
harms (the carriers), viz,, 18, 2,11-18. In these res the dead is 
asked to go past the two dogs of Yama, who give life back to the 
descendants of the dead. He is asked to go to the seers ( rsis ), 
the Pitrs, who like Soma, ghee and honey, who are born c>f rta 
and who practised penance and went to the heaven. He is also 
advised to go to the heroes, who die on the battlefield (18. 2. 
11-18). The Pitrs sit in the third heaven, the other two being 
watery and starry (18, 2. 48). To this heaven, Afigirasas, the Pitrs 
ascended (18.1,61). Pusan is expected to carry him there by the 
narrow and high roads, which are travelled by the goats (18.2.53). 
The Fathers who have gone ahead carry him to the world of the 
well-done (18.4.44). The fire is led in front of the funeral procession- 
According to Sayana, there are three fires, which are described 
in 18.3.7. In his front, one fire is leading, beyond is one and he is 
asked to enter in the third. When he enters it he is expected to 
be of fair body and become beloved of the gods in the highest 
heaven (18,3.7). On reaching the cremation ground, the 
corpse is taken out and kept to the north of the fire, carried along 
with him. At this time the earth is asked to be thornless and 
pleasing to him (18.2,19). The priests offer oblations in the fire 
Then the holy water is prepared and the place of cremation is 
sprinkled with it by means of the branches of the kamptla tree, 
* while reciting the res 18,1,55,2,37, The former fc points out 
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that the next world has been made for him by the Fathers, and 
that Yama gives him a place adorned with rays and waters. The 
latter refers to the assurance of Yama that he gives a residence to 
him, who comes there. Then the pyre of fuel is raised. The wife 
of the deceased is made to lie down on the funeral pyre. She is then 
addressed, ‘This woman (his wife) choosing the world of the husband 
lies down by the deceased, maintaining her ancient tradition (18,3.1).’ 
Then she is raised up from the pyre, with the rc, “Go up to the 
world of living. You lay with the deceased. Come to him, who has 
grasped your hand, your second husband. You have now entered into 
the relation of wife and husband (18,3.2),’’ Thus the wife of the 
dead person is raised by a person, who becomes her second husband. 
There is no refernce to the burning of the wife of the deceased with 
him. The gold (in the form of rings etc. ) in the hand of the dead 
is sprinkled with ghee and is heated. The hand of the dead is wash¬ 
ed. The eldest son of the dead person is asked to wear that gold, 
which his father has given to him, when he is going to the heaven 
(18.4.56). The staff from the hand of the dead Btahmaiia, the 
bow from the dead Ksatriya and whip from the dead VaiiJya are 
taken away (18,2,59-60). The dead sacrificer is placed on the 
pyre, about to fly to the heaven from the back of the firmament 
(18.4.14 ), On his seven vital breaths, seven pieces of gold are 
placed (Kaus'ika, 80,56). The different utensils of sacrifice ate 
placed on the different parts of his body ( Kausika 81.3-9 ), These 
utensils of sacrifice such as juhu,upabhrta, dhruva etc, are charm¬ 
ed and asked to go to the heaven with the deceased sacrificer 
(18.4,5-6). Agni is asked not to burn the carmsa ( spoon) placed 
on his body (18,3,53). Thus with the gods, seasons, sacrifice, 
offerings, puro^asa, sruc, the impliments of sacrifice go to the 
heaven along the devayana path ( 18,4,2 ). A cow is taken round 
the dead and is killed. In this connection it is said that cow is a 
young female which is led forward for the dead. The cow makes 
him ascend to the heaven (18.3.3-4). The different parts of 
the cow, thus killed, are placed on the respective limbs of the 
deceased. The face of the deceased is covered with the omnetum 
of the cow. It is a protection from fire. He is covered with 
fat and grease. Otherwise the fire shakes him (18.2.58). To the 
north of the dead, a goat is tied. The goat is the part of Agni s 
heat and flame. With its propitious body, it takes him to the 
world of the well-done (18.2,8), The goat is burnt along with 
him. The pyre is lighted by the youngest son. Agni is asked not 
.to burn him, hut making him well ?ooked to to' the Pitrs 
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(18.2.4,2.36). When the fire is blazing, oflFerings to Yama ate 
made in that fire (18,1.49, 50,58-61; 2.49; 3,13, 2.1-3; ). These 
offerings arc eleven in number. Then the offerings to Sarasvati are 
made ( 18.1.41-43,7.68,1-2,18.3.25-35 ), with the res which contain 
praise of Sarasvati, Indira and Maruts. Then all relations of 
the dead stand up round the dead, which is being burnt 
when the res 18.2,4-18 are recited. In these res we are told of the 
transformation of the dead, when he is burnt. His senses become 
deities. He is united with a splendid body. Also while reciting 
the res, 18.4.1-15 the relatives of the dead, who is a sacrificer, stand 
round him. He goes along the path of the-Angirasas to the heaven* 
which is rich in nectar and food. Agni burning him on all sides 
cooks him well and takes him to the heaven. This cremation of 
the sacrificer is the final sacrifice, he offers. In this sacrifice Agni 
is hotr, Brhaspati is adhvaryu, and Indra is brahman. This completely 
offered sacrifice goes to the ancient path of those, who have offered 
oblations to Agni {18.4.1-15). The hands are washed; water is 
sipped, and offerings to Vivasvat are made. In the rite for washing 
the hands, Indra is asked to anoint the hands with splendour 
(18.3,12). In the offerings to Vivasvat, he is praised to set the 
performer of the rite in immortality to set aside death and to 
defend the body till old age (18.3.63). Thus the cremation of the 
deceased is over. 

Kaus'ika (82) describes the rites to be performed on the first 
day of the crem.ation by the sans and relations of the deceased. 
They take seven particles of sand in their right hands and go on 
scattering them without looking to the dead, who is cremated. 
They come to the water and recite the re 13.1.59, They -pray that 
they should not go away from the path of sacrifice and that the 
enemies should not intervene in their path (13,X.57 ). The eldest 
son sprinkles water with a rc, which implores Varuna to free him 
from all snares (18.4.69). The holy water is prepared and is 
sprinkled on the body, with the recitation of the rc, in which the 
performer of the rite is asked to pass the river A^vavatl and the 
forest Rksaka, abounding in wolves (18.2.31). The holy water is 
sprinkled on the house and then he enters it (2.14.1,6,60.1). 
He enters the house with friendly and peaceful eyes. The house 
is asked not to be afraid of him, who pays homage to it (6.60.1). 
He then offers grains of sarriaka (rice) in fire (Kausika 82,19). 

On the second day of cremation, offerings are again made to 
Agni. The offerings of the milk of a co w or of rice cooked in the 
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milk are oflfered to Vai^vanara Agni at the place of cremation! 
This offering sustains the father, grandfather and great-grandfather 
(18.4.35 and Kausika 82.21-24). 

On the third day according to Kesava there is no rite, but on 
the fourth day there is the rite of collecting the bones of the 
cremated person ( on Kauiika 82,25-33). But Kausika prescribes 
this rite on the third day only (82.25), With a ladle made of 
palasa tree, the bones are to be offered the milk and water. 
Agni is asked to extinguish the cremated person. It is hoped that 
the plants like kyathba, kavL^adurva, vyalkasd should grow on that 
place (18,3 6), The bones of the cremated person are collected 
together. It is hoped that nothing of his mind, life (asw), limb, 
sap or body should remain there. His limbs and prdria and apdm 
breaths have been separated while burning. So it is prayed that 
the associate.Fathers cause all these separated limbs and breaths to 
enter in him again (18.2,25-25). All these collected bones should be 
kept in a jar, keeping the skull first in it. While reciting the haritfi 
Tcs (18.2 IIT-IS), the jar containing the bones are kept under a tree 
in the ground. The tree is asked not to oppress them, so also the 
great earth. The bones have obtained a place to thrive there. 
(18.2.25). 

On the fourth day the offerings are given to Vivasvat (18,3.61). 

After one year, the rite for depositing the Pitrs is 
performed. It is called Pitrmedha (Kausika 83 b The 
bones are taken out of the ground. Thus the tree is addressed, ‘ Oh 
tree, the bones of a man are deposited in you. Give them back, so 
that he will speak wisely in the council of Yama (18. 3. 70). 
Thus the bones are recovered. The dust is brushed off from 
the bones. Keeping them on a mat of the darbhas the performer 
of the rite jnvites the departed life. He also calls the Pitrs 
who come along their path ( pitryam ) to bestow life and 
prosperity on him ( 18.4,62). Bending the knies, the Pitrs arc 
asked to take seat to the right. They are prayed not to injure him 
(38.152). Thus they are seated, to receive oblations (18.2,29). 
A cow is killed. One half of it is to be given to the Pitrs and the 
remainder to the Biahroanas ( Kausika 83, 35 ), To Yama, the 
offerings of omnetum arc made (18,1.60). Whatever stirred drink 
( mantha ), cooked rice ( odana ) and flesh are offered to them, they 
are all expected to be rich in imdha, honey and ghee (18.4.^)., 
Kausika (847-4) mentions that the servants should be fed and 
music of lute should also be played. Women with loosened hair 
' ' IS ' 
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sijould go round the bones beating their right knees (Eauiika 
84.10 ). The significance of this rite is wiping off defilement in a 
metal pot and resorting to new life (18.3.17 ). 

The bones are then removed to be interned in the ground for¬ 
ever. The ground is measured for digging. The res recited on 
this occasion point out that it is the last measure and that they 
may not measure further in hundred years (18.2.38-44 ). In the 
ditch, thus dug, the bones are interned. The darbhas are scattered. 
The bones of the body of the deceased are collected according to 
the joints. The members of his body are joined with the recitation of 
the brahman (18.4.52), All relations are invited to look at 
the bones finally, while they are being interned. He says, 
" Come on, look at them. This mortal goes to immortality 
(18,4.37 ) The dead person becomes a Pitr and attains immorta¬ 
lity. In the direction of the skull of the dead, two offerings of 
cooked-rice, with curds, milk and honey are kept. These streams 
of ghee and honey are for those men who were born and who died 
having performed sacrifices (18.4,57). With this equipment the 
spirit of the dead is asked to. go to the world of the Fathers and 
not to remain behind mid-way (18.3.72 ). The apupas ( cakes of 
wheat flour ) are placed in the eight directions near the bones. The 
caru ( cooked rice ) with apiipa and milk are offered to the Fathers, 
who created the worlds and the paths. These ate also offered with 
curds, drops of milk, ghee, flesh, food, honey, liquid food and water 
and kept at eight directions (18.4.16-24). The bones ate watered 
with a pot Laving a hundred or thousand holes (18,4.36 ). With 
the middle leaf of the palaka tree, the cams and the pots of water 
are covered. The leaf of palasa is called a king, who gives vigour, 
strength and long life ( 18.4.53 ). The cams and the jars of water 
are then covered with a stone, which is produced by vigour and 
which becomes thus the lord of the food. Oblations are offered 
to it, so that Yama should bestow long life. Thus the stone 
coveting the cams is virtually the representative of Yama and is 
the lord of food ( 18,4.54). The clods of the earth are then placed 
on different joints. The performer of the rite piles clay on the 
interned bones. While placing the clods of earth (18.3.52), he 
prays that he should not be injured. The pile of the clods, the 
Fathers maintain for him ( 18.3.^2 ), The ditch is filled with clods 
of earth and stones. The fathers of the father and the grand¬ 
fathers who entered in the atmosphere, earth and heaven are then 
worshipped with homage. The bones of the deceased are to be 
closed in the earth finally. They can never see the sun henceforth. 



So the earth is asked to cover them lightly as a mother her soft 
with the hem of her garment (18.2,49-50), The bones are asked 
to approach the mother earth, who becomes soft like wool to him, 
who offers the sacrificial gifts (18.3.49). His mind is also with the 
bones. So the earth is urged to cover him as women cover their 
head ( JcakutsalamivajamayaTi, 18,4.66 ). The ditch which is filled up 
is beaten with stones and levelled down. The sons of the dead thus 
prepare a spacious residence for the dead, just as the five clans of 
men made a dwelling for Yama (18.4.55 ), This is the smasana, a 
dwelling for him. The mouth is rinsed at the close of the 
ceremony of the internment of the bones, with the praise of Yama 
(18.3.10,61-67). 

After this, ’ the auspicious rites begin. The sankamka 
( devouring) fire is enkindled. This fire knows the buried deposit 
of the bones and the Pitrs, who have gone far away (18.4.41), 
This divine devouring Agni freed from sin has ascended to the back 
of the sky, freeing the performer of the rite from imprecations. 
On this fire the sin of the relatives of the deceased are wiped off 
They become fit for sacrifice.’ Actually it is washed on the lead 
( stsa ), reeds ( m(}a ). sankamka fire, and dark coloured ewe. The 
head-ache is wiped on the pillow. They then become pure. The 
waters cleanse the evil, pollution, and evil acts, which are 
performed through the saAkasuka fire (12.2.13,40,19 ). The living 
ones turn, then, from the dead. Their invocations to the gods 
became auspicious. They, then indulge in dancing and merry¬ 
making (12.2.22). 

In the afternoon of the new moon day (civiavasya), the Pitrpiij- 
dayajSa is performed. The-hands are washed with the recitation of 
the rc (18.3.12) which contains prayer for depositing splendour on the 
hands. The water is sipped with the rc 18.3,10. The mortar, pestle, 
winnowing basket, caru (cooked rice) and brass pots are washed 
clean. The jars of the water are taken out. The offerings are made 
in the winnowing basket, to Agni kavyavahana^ Pitrs, Soma and Yama 
These are the deities to whom the offerings are made (18.4.71-80). 
The offering of these oblations is the Pitryajna (Kau^ika 87.11). 
The rice is cooked. The cooked rice is taken on the head outside. 
A ditch is dug. It is filled with water. Two sticks are lighted 
The performer of the rite says, ‘Wc light you eagerly. Bring here 
the eager Fathers to’eat oblations (18,1.56),' One of them is kept 
tn the ditch and the other is kept out ‘to be just here, winning 
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riches and thought’( 18.4.38). AU offerings are laid in the ditch 
for the Pitrs, who are buried (wiMSte), scattered away (paroptd), 
burnt ( dagdha) and set up in the Pitrs (18.2,35). The carus 
garments; ointment are also offered to them. The' cooked food is 
also offered. The Pitrs are thus praised, ‘ Homage to your vigour 
and essence, terror and fury and terrible and cruel, auspicious and 
blissful powers, oh Fathers ’ (18,4.81-84). He then returns to his 
home. The rite comes to an end. 

It will thus be seen that the rites for the marriage, initiation 
and funeral are the most important of all those treated here. It is 
intended to treat in this section only those rites, which every one 
has to perform. These rites are later on called sanislmras, which 
aim at the purification of a dtnja and thus make him fit to perform 
his duties in life. 
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THE SOCIAL AND DOMESTIC PRACTICES IN THE AY 

1— Introduction. 

2— For securing prosperity of Agriculture and cattle ; 

(a) Commencing agriculture, (6) Ploughing, (c) Sowing 
seeds and harvesting, (d) Sowing barley (yava), (e) Against 
pests on corn, (/) Bringing down the rain, (g) Digging 
canals, (h) Twinning animals, (0 To make horse swift, 
O’) Vyaghrajambhai}a. 

3— For securing success in trade. 

4— For securing prosperity of cows : 

(a) Prosperity of cows, (6) Protection of cattle, (e) Attach¬ 
ing cow to its calf, (d) Removing the diseases of cattle, 
(e) Marking the ears of cows, (f) Nourishment of cows, 
(g) The cow of a Brahmapa. * 

5— -The rites for securing wisdom, learning and splendour*t 
(a) Medhajanana, (jb) Securing Vedic learning, (c) Secur¬ 
ing splendour (varcas). 

6— ^The rites for one's defence ; 

(a) Offering sacrifice to various deities, (b) Wearing 
amulets, (c) Protection at night. 

• 7—^The rites for expiation and release from distress and 

misfortune : 

(a) Water used in such rites, (b) The rites for relieving 
one of sin or evil. 

8— The rites for removing the evil effects of bad dreams. 

9— The rites for securing success in gambling. 

10— The rites for winning the public assembly and physical 
charms. 

11— Against ill-omens. 

12— -The charms for securing long life. 

13— The charms about house : 

(a) House is a living object, (6) Constructing a new 



house, (c) Sacrifice in a new house, (d) Purifying its 
floors, (e) Prosperity in the new house, (f) Protection of 
the house, (p) The house receives its master, returning 
from journey, (A) Finding out things lost in the house, 
(i) Harmony in the members of the house. 

14—The AV and the Grhya-rites. 

1. In addition to the numerous charms, which are intended 
for securing long life, prosperity and power and which later on 
came to be known as the saihskaras to be performed by every 
Aryan from his birth to death, there are many charms in the AV, 
which aim at securing better life for every Aryan in his manifold 
social life. In his occupations as an agriculturist, herdsman, trader 
or traveller, in securing sharp intelligence, protection and long life, 
in expiating various sins be committed, in securing happiness, 
comfort and domestic life-in his own house, in securing success in 
public debate or gambling, and finally in securing harmony among 
different members of the household or public, the Atharvanic 
priest employed various charms. It is our intention to present 
here these charms of tfe AV, together with their traditional 
application, and to examine whether such traditional application is 
warranted by the contents of the charms themselves. In studying 
these charms one is impressed hy the Atharvapic magic deeply 
tooted in almost all shades of the life of an Aryan. As we have 
seen, these charms were employed for curing the diseased, for 
making the telatibns between men and women natural, happy and 
fulfilling their sexual aspirations, for elevating the dignity of the 
king and the subjects, in peace and war, for endowing a person 
with long life while he undergoes various samskdras and for helping 
him in his various occupations and aspirations. The AV thus 
contains the germs of the iSsfras such as medicine, erotic and state¬ 
craft, and sponsors the magical and sacrificial rites, which formed 
the domestic religion (prAya) of the Aryans. It will be observed 
that in these various Atharvapic practices, the priest -occupies a 
prominent part. He acts like a physician, mediator in love affairs, 
a Purohita with the dignity of statesman, minister and director of 
the technique of war, an officiating priest in the domestic and 
sacrificial ritual and finally as a magician controlling the divine and 
demonic agencies for the benefit of his . clients. It is intended in 
this section, to deal with the social and domestic rites other than 
the sacraments which the Atharvanic priest performs for his 
followers. 
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2. For securing prosperity of agticultvjre and cattle: 

(a) Agriculture and rearing cattle, being tbe most important 
of the occupations of the common man in the Aryan society, the 
Atharvapic priest rendered his services for his prosperity by means 
of his charms. The hymn in honour of the Goddess of Earth 
{bhumisukta 12.1) is employed by Kaus'ika (24.14) for commencing 
agriculture. The hymn is an excellent praise of the Mother Earth, 
supporting water, land and five races of men, who carry on her, 
their cultural, intellectual, religious and heroic activities. The 
earth rears and protects them (12.1.1-56). The hymn is the 
general praise of the earth and is suitable for being employed in the 
commencement of the agricultural activities.* Kau^ika employs this 
hymn for celebrating agrahayari rites, performed on the full moon- 
day in the month of Marga^rsa, which is the harvest season. In 
this rite three corns arc cooked. One is to be offered on the darbha 
grass in the ditch behindthe fiirc. The second is to be eaten when 
duly charmed and the third is to be offered thrice in the fire with 
the recitation of the res 12.1.1-7, 63. The agriculturist sits behind 
the fire on the mat of the darbhas, saying, “To the pure earth I speak. 
It is grown with the brahman (12.1.29 ).'* He pays homage to the 
earth by reciting the res 12-1.1-9, 59. He takes two steps to the 
east or north and prays that he would not trouble the earth by his 
feet while walking and that the earth should not injure him when he 
sleeps and rolls on it. (12,1.28,33). When he commences agriculture 
he places the plough in the front of the fire and sprinkles it with 
water charmed with the recitation of the rc 12.1.1, which points 
out that the penance, consecration, sacrifice and brahman support 
the earth. He then, begins ploughing. A spotted cow is given 
to a Brahmana. The cow is charmed with the recitation of the 
res 12,1,2L“*26, 

(b) Agriculture was the occupation of the intelligent and 
clever people ( havi ). They- used $lra ( plough ) with yuga ( yoke ), 
which was stretched on the necks of the bulls. .The plough 
had a pointed end like vajra, the thunderbolt and had a smooth 
handle 1 ifsaru). As the result of the successful^ agric^ulture, the 
farmer hoped to posses^ abundance of cows, goats, sheep, chatwt, 

capable of quick movement and a plump young girl. The plough 
with pointed ploughshares ( suphdla) pierced the soil. The fati^rs 
( kimsa ) followed the bulls. The deities, SUnasicas were pacified 

fat tbe det9He4 description, See u’, SHEiNi;®, Foundations, p. 67.' 



with oblatipns and were expected to bring out plants 'rich in fruit 
(, mpippala osadhayah). The deity of the furrow, Sita, was also 
paid homage to, and was expected to increase the farmer with milk, 
ghee and vigour. The seed was sown in the furrowed land called 
yonl, the womb, which reminds of the process of human procreation. 
After sowing the seed stalks isnusthi) of the corn become ripe 
quickly and can be easily momed by means of a sickle UrV'ya)- The 
farmer ploughed the field with plough by means of the bulls. Ropes 
(mraira) were used for tying the bulls to the yoke. The whipjs 
(a#ra) were used for urging the bulls (3.17.1-9), Sayana and Kaurika 
(20.1-26) employ the hymn 3,17 for successful agriculture. In this 
rite the priest goes to the right side of the yoke. He then hands 
over the plough to the field and fixes the yoke on the plough. He 
ties a bull to the former ploughman, who yokes other bulls. Then 
he begins the ploughing. On the completion of the third furrow, 
he deposits Agni and offers a cake to Indra and cooked rice to 
Aivins. He addresses to the furrow ( sita ) as, “Oh Sita, we bow 
to you. Be favourable and fruitful to us (3.17.8).” Also with the 
recitation of this hymn ( S.n), he eats the mixture of rice cooked 
in the milk of the cow having same complexion as its calf, cowdung, 
bdellum (guggulu) and salt. This he does for securing thh'prospe¬ 
rity of the bulls. The hymn 3.17 refers to the sacrifice performed 
in this rite. One of the res points out, ‘ The ploughshares should 
with happiness pierce the ground. The farmers should follow the 
bulls. Sunasiras pacified by our oblations should bring plants rich 
in fruits (-3,17.5 )” and also prays, “Oh ^unasira, what milk (water ) 
you have made in the heaven, sprinkle it on this field. Accept my 
oblation ( 3.17.7),’’ Sunasira is the deity presiding over the plough 
( sira ). The furrows are mentioned to have been anointed with 
ghee and honey ( 3.17.9 ). Thus the priest offers a sacrifice at the 
commencement of the ploughing operations, for the sake of the 
prosperity of the farmer. 

In the same rite offerings are made to Indra in the fire. He is 
asked to grant wealth of yellowish colour, i. e„ the ripe harvest 
(6.33.3, Kaurika 23.17), 

( c) With due magical and sacrificial rites, the ploughing and 
sowing operations are over. The corn is ready for collection. The 
stalks of grain are thrashed. The grains are collected. The corn 
is expected to be in abundance. The priest says, ‘These plants ( of 
yam and vriM ) are rich in essence. My speech (mcos ) is also rich 
in essence. I bring them here in thousands (3.24.1). ’ The priest 
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knows and invokes the god by name Sambbrtvan, who makes the 
corn in abundance (dhanyani bahu eakdra ). He collects the grains 
that are in the house of the non-sacrificer ( 3.24.2). The abundance 
of corn ( sphali ) is brought about by the five clans of men and five 
directions. The grain ( dhdnya ) of the farmer becomes thousand 
streamed and unexhausted,as it is brought there with hundred and 
thousand hands ( 3.24,3-5 ). In the corn thus collected, one-third 
belongs to the Gandharvas and one-fourth to the housewives 
( grJiapatnis ). The corn collected from the farm is addressed thus, 
“We touch you with that which is the richest in essence (3.24.7).”® 
The farmer employs people to bring ( upoha ), to collect { samuha ) 
and to serve or to distribute ( k^atr ) the; corn ( 3.24,7 ). 

As the contents of this hymn sho w and according to Sayana 
and Kausika. ( 21.1-6 ) the hymn is used for securing abundance of 
corn ( sphdHkarava ). According to Ke^ava ( Kausika. ibid ), it is 
to be employed for securing abundance of corn, when it is heaped 
up after the harvest, measured, cooked, pounded or given to others. 
In the rite prescribed, Kausika points out that in the middle leaf of 
paldsa tree, some auspicious fruit and clay from the hillock and 
anthill are to be tied by means otdarbha and placed in the heap of 
the corn The clay is taken out from the three corners of the hillock. 
He then takes meals of the corn, cooked in the evening. The excess 
of the corn is then kept in the store. The rite is symbolical. The 
clay from the hillock is suggestive of the hill-like heap of corn, 

( d ) In a special rite for sowing the grains of barley ( yam ). 
to secure its abundance, Sayana and Kausika ( 24,1) prescribe that 
with hymn 6.142 barley should be mixed with ghee. Taken in 
three handfuls, it is poured through the plough on the field and 
is covered with dust. They also prescribe the amulet of barley 
for securing its abundance. In the hymn 6.142, the priest 
invokes the barley grains to rise up and to grow thick. He addresses 
yava as god and urges him to listen to him and to rise up like sky 
and be inexhaustible like sea, Kausika prescribes that an amulet of 
barley should be tied on by the farmer while reciting the re, 6.142f,3, 
which contains the following prayer, ‘ Inexhaustible shall be th^e 
who attend upon you, oh Yava. Your heaps should be inexhaustible. 
They who eat and give you, as present should be inexhaustible’. 
Thus abundant barley is secured. 

___ 4 . . - . . - - —. . . . 

2. I have followed SSya^ia while iaterpreting this fc. WEBER thinks that the 
piaster of the house or the wagon oontainin? corn )s addressed, JST, l7,2?o, 

16 
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(e) Charms against injury to and pests on the corn; The 
broad thundering, the exalted sign of the gods that pervades all 
this, is urged not to injure the grain on the field of the farmer. 
Also with the rays of the sun the thundering is urged not to des¬ 
troy them (7.11.1). Darila commenting on Kausika-(38.7-8) which 
treats this hymn (7.11) explains that as the result of thundering 
the corn becomes wet in rain water, or on account of the hail 
storms. To protect against the impending loss, he takes some 
grains, goes round a natural ditch thrice* and pours the grain in it. 
Thus the thundering is pacified. 


Another great danger to the corn in the field is from the rats. 
Asvins are urged to kill tarda (one who bores hole), sarrianka (one 
possessed of a hook) and mouse and to crush their heads and ribs 
and to shut their mouths. Then there should be no fear to the 
corn from them. Thus tarda, ratanga (locust), jabhya- (grinder) 
and upahma (tormentor) are asked to get out of the field without 
injuring and eating the yavas. The priest threatens the lord of 
tarda andvagha of sharp teeth to bear in mind his speech; for, he 
surely will crush the devourers of grain (6.50.1-3). The cjreatures 
mentioned in hymn are the names of various pests. Sayapa and 
Kausika (51,17-22) prescribe this hymn against the creatures such 
as miZsa (mouse), patanga (locust), ialabha (fly), tiltihha (a bird), 
(gnat or insect ) harim (deer ), ialyaka { hedgehog ) and godha 
(lizard etc,), which eat corn in the field. The performer of the 
rite, walks in the field rubbing lead against iron and scatters 
particles of sand. The mouth of mouse is tied with hair and 
iUs buried in the field. The sand particles have mysterious 
effect. These provide illustrations of the magic homeopathic. The 
shutting up of the mouth of a mouse is referred to in the rc 6. 50.1. 
The effect of this rite is to tie up the mouths of all mice. Thus 
some redress was given to the peasants of those times by the Athar- 
vanic priest in magically stopping the ravages to their crop. 


(0 A charm to bring down rain: The successful agriculture 
depends on good ploughing, sowing seed, collecting grain at the 
Mrvest, removing vermins inflicted on the grain and timely rain. 
Ihe natural means of watering is the ram water. If sometimes the 
ram fails the farmer is helpless. The Atharvana rite prescribes 
the offering of ghee in fire to the Maruts, The ghee and milk 
are expected to come from a black cow. The rice grains offered in 
fire must be also of dark colour. The ladle used must be of cane 
creeper, The fuel is also of cane creeper (on Kausika 



41.S-3). The symbolism in the use of the dark objects is to 
attract the dark clouds which alone bring rain. Also the plants 
like kasa, vetasa etc. are placed in a pot, which is dipped in water. 
Then these plants are thrown in water. Similarly 'the heads of 
dog and sheep are charmed and thrown in water. Hair of a man 
and an old shoe are tied to a bamboo pole. Raw earthen vessel, 
filled with husk is charmed with water. It is then placed in a 
loop and thrown in water. The purpose of these homeopathic 
rites is to make it fall from above. The hymn ( 4.15 ) which is 
employed in this rite is an invocation to Maruts and Parjanya to 
pour down rain ( Kau^ika 41.1-7, 26.14,103.3,127.8-9). In another 
hymn 7-18, the earth is urged to burst forth or to split the cloud 
of heaven and to untie it. The earth is also asked not to be burnt 
by heat nor struck by cold ( 7.18.1-2 ). 

(g) A charm for preparing new canal: As the water of rain is 
unreliable, canals are dug to carry water from a river to reach the 
fields. Sayaija and Kau^iks (40.1-6) prescribe the recitation 
of hymn 3.13 while a person is digging a canal to whichever 
direction he wants to carry the water. He should bury there the 
branches of kaia, moss and cane creepers which grow in or along 
the water. Then he should keep a piece of gold there whilelreciting 
the part of the rc 3.13, 7a, which refers to it as the heart of the 
waters. Then a frog, cut in two. and tied with red and blue threads 
is kept there. The frog is mentioned to be the calf of the waters 
(3.13. 7). The frog is then enveloped in avaka plant growing in 
water*with the other part of the rc 3.13. 7c. With the recitation 
of 3,13. 7d, he pours water on the frog while reciting, " I am 
conducting you here (3.13. 7d)”. In this way by the homeopathic 
magic the rain charm is worked. 

Similarly for turning away the current of the river in the event 
of flood, he should offer to Varuija with the ladle of cane creeper, 
the cooked black rice grains with ghee and milk of dark cows. 

Also according to Sayana for bringing back.the river, which 
has left its bed, one should recite this hymn and sleep in its bed, 

Dirila advises the joint action of' sprinkling with water, 
depositing gold, keeping frog and pouring water. Other authorities 
provide them differently. Offering of ghee is made to different 
deities for securing raia Hymn 3.13. explains different names for 
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x^aters such as mdt, aj)aK, mr and wdate and praises them as sweet 
like nectar.® 

( h) To avert ill-omen of twinning animal: The Vedic Aryan 
tilled earth and reared cattle. Sometimes a female of the cattle 
gave birth to twins, which was thought to' be an unfortunate event. 
Kau^ika (109. 5-10,110,4-8 111. 5-ll) prescribes the offering of ghee 
in the fire, for pacifying the ominous birth of twins, not only 
to cow or ass or mare, but also to women too. Also, rice grains are 
cooked in the milk of its mother. The animal and its young one 
arc made to eat that rice. The female is given to a Brahmana. In 
.! the case of a woman, money is given as she deserves ( yatharhaih) or 
■ according to the wealth of her father. According to Bloomfield* 
|and Weber,® here is the ^cunning practice of shrewd and thrifty 
■ii Brahmanas to secure the mothers of the twinning animals. But 
they are harsh unnecessarily against them. In all rituals they 
charged fee, mostly cow. This is not therefore an exception. All 
religious and magic practices depend on the faith of the people, 
which is fully exploited by the priesthood. The hymn 3,28 refers 
to the inauspiciousness of the twinning cow; for, it destroys cattle, 
snarling and angry. Such cow becomes eater of raw flesh and 
devourer (vyadmn - leading to bad road, possessed of magical 
sacrifice - Sayapa). It should be given to a Brahmana. Then it 
becomes auspicious to men, cows, horses and whole field and 
brings prosperity to cattle. It attains to the world where all 
pious men go leaving the diseases from their bodies (3.28.1-5). 
It thus seems that yamini {the twinning cow ) is killed and is offered 
in sacrifice. For, the re 3.28.6 informs that yamini has attained to 
that world where pious sacrificers ( agnihotrahutam ) go, so that she 
should not kill men and cattle. 

(i) To make the horse swift: The farmer kept a horse also. 
To make it more swift, the powder of all holy plants is scattered on 
its bead, while the hymn 7.4, containing the praise of the mares of 
Vayu, is recited (Kau^ika 41.26 ). Another hymn 6.92 is employed 
by Kau^ika (41.21.25) for the same purpose. SB 5.1.4.9-10 employs 
this hymn in Vajapeya sacrifice. According to Dacila it is used for 
elevating the fortune of the horse. Ghee is offered in the fire. 
It is also poured in water, which is drunk by the horse, after 

3. Bloomfield, 8BE 42.349. Also AJP 11.342 fif. 

4. I6tU. p.359. 

5* Omina und Forfena^ p* 377, “ 



it is bathed. In the hymn the horse, when yoked, is urged to be 
swift like wind or hawk. This faculty is concealed in it and 
now it is revealed. With its swiftness it is asked to win the race, 
reaching the goal first in the contest. A person would feel delight¬ 
ed to ride-on it (6.92.1-3). This appears to be a charm for making 
the horse attain swiftness and for winning races. 

(j) Atharvana VyaghrajambJiana : This is (4,3 ) the charm of 
Atharvan to kill tigers, thieves, serpents etc., which lay in the way 
of an agriculturist or herdsman. BlOomfield takes this hymn 
( 4.3) to be a charm of a shepherd. Sayana and Kausika ( 51.1-6 ) 
prescribe this hymn in a rite for removing the fear of tiger or robber, 
against the cows. Kesava generally uses it against the fear of tiger, 
lion, thief, wolf, highway robber and forester. A person following 
the cows and others to the pasture, takes with him a stick 
of khadira tree, with a spike attached to it and anointed with ghee. 
With this stick he digs the ground and lifts the clay up. Thus 
the path of the wild animal is pierced.® The people are afraid 
of tiger, robber, serpent, witchcraftmaker, wolf, deer and highway 
robber, who are thus scared away by this charm. The recitation of 
a charm called the Atharvana vydghrajaJhbJiana enables one to crush 
the eyes and jaws of,tiger and of all these creatures. 

(3) For securing success in trade ( vavijya ): 

According to Sayaija and Kausika (50.12,59.6,140.16), hymn 
3,15 is employed for securing profit in trade. A person setting up 
his business in a shop or while carrying the merchandise to the 
market, anoints the commodities with ghee and then keeps them in 
the shop for sale. He also offers sacrifice to Indra and praises 
him. The hymn (3.15) supports this use. In it Indra is styled 
as a merchant ( vayij ), who is urged'^ to lead the traders and to 
drive off ardii ( niggard-WHlTNEY, demon of grudge-BLOOMFIELD; 
enemy of trade-Sayaija ), highwary robbers and wild beasts. He 
is asked to be the giver of wealth to the trader {3.15.1). 
Thus Indra is invoked. The various paths leading to different 
countries, along which the trader travels are asked to appease 
him with ghee and milk; so that he may gather wealth from 
the purchase. For securing success in the trade he also offers 
to Agni, ghee and fuel. He praises Agni with the divine 

6. Bloomfield, op.oit., p. 367. 

7, PPF read! havamahe ior coday'S.mi. 



Song winning hundred, with the brahman. Thus by means of his 
brahman (the magical potency ),® he recites this hymn (3,35), to 
accompany the offering of ghee and fuel to Agni ( 3,15.2-3 ), He 
asks Agni to pardon him for the sin, incurred by him while travell¬ 
ing on the roads. He asks Indra and Agni to accept his offering 
(havya ). As the result of this sacrifice, his purchase, sale, barter, 
and also his transaction and grain® would be fruitful. He hopes 
to drive away the gods, who bring obstacle in his path, by means of 
his oblation and to secure more profit ( 3.15.4-5). He hopes to 
secure lustre from Indra, Prajapati etc., for securing success in his 
transaction. He prays to Agni Vai^vanara, the divine Hotr with 
reverence. He daily offers oblations to him, for success, prosperity 
and protection (3,15.6-8 ). The hymn thus records the manner of 
offering sacrifice. He offers ghee and fuel to Agni and Indra daily. 
The hymn is a charm accompanied by the brahman, which the 
trader employs while offering sacrifice to Agni and Indra, when he 
is travelling in distant countries with his merchandise. Indra 
becomes a merchant along with the trader. 

For the benefit of a person going on journey or a merchant 
going out for transaction, weather is predicted by means of smoke 
of dung ( iakadhuma ). According to Kausika ( 50.15,16) four balls 
of dung are kept on the joints of a Brahmaijia and Sakadhuma is 
asked the condition of weather on that day. iakadhuma, thus 
secondarily means the person (here the Brahmana) who prophesies 
the condition of weather. In the hymn 6.128 he is praised to give 
good wealth for all times ( 6.128.1-4 ). Thus the work of giving 
out weather forecasts was done by a Brahmana, possibly, from the 
direction of smoke coming out of dung. 

For securing welfare on journey Kausika ( 50.1-3 ) employs the 
hymn 7.55, while scattering charmed pebbles along the way. The 
hymn invokes Vasus to set one on all pleasant paths ( 7.55.1). 
The Atharvana vydghrajambhai^'^^ also provides security. 


8. N.J.ShendE, The Brahman in the AV. Karmarkar Commemoration 
Volume (KOV) 1948. 

9. Some teobnical words have been used to express these ideas. Prapaiia 
measure for sale, oiTbra^a sale, prottpai^a measure of value for purobase-SSyapa 
Also carita is transaotion-BLOOMFiELD; outgoing-WHITNEY, utthitd accruing 
gain., SSyaija and BLOOMFIELD; rising-WHITNEY. 

10. mpra, p. 1.'.54 




Thus the Atharvanic priesthood and magical sacrifi(;e had 
penetrated into all sections of the Vedic Aryans. 

(4) For securing the prosperity of cows : 

( a ) The cult of cow worship was gradually gaining ground in 
the Vedic society. The AV has special interest in the cows and 
cows of the Brahmanas. The hymn 2.26 is employed by Sayana and 
Kau^ika (19.14-21) for the rites about the cowstali ( gostha ). 
Whitney uses it for securing safety and increase of kine. 
Bloomfield thinks it to be a charm for the prosperity of cattle in 
general. According to the rites prescribed by Kausika, a man 
desirous of prosperity of cows, should charm the milk of the cow 
on the second half of the second day after delivery, mixed with the 
saliva of the calf and drink it. The purpose of this rite is to ensure 
continuity of the cows in the stall. A cow, charmed with the 
recitation of this hymn should be given to a Brahmana. He 
should also pour a jar of water in the cowstali. This is to ensure 
the abundance of milk. In another rite for the same purpose, he 
prescribes that the balls of bdellium, salt and dung mixed with the 
cooked rice and milk of the cow having the same comti^ezion, 
should be buried behind the fire for three nights and on the fou-rth 
day he should eat them. Bloomfield’^ regards this as a cheap 
magic to ensure success. In the hymn itself Vayu is s^ed to bring 
home the cattle that have stayed away, Tvastr to know their forms 
and Savitr to keep them locked in the stall ( 2.26.1). Brhaspati 
and Sinivall are urged to bring the .cattle home. Anumati keeps 
them ti^ to their posts (2.26 2). The performer of the rite offers 
the oblation, called mAisrama offering for confluehce tp ^vc 
the continuous flow of cattle, horses, men ( domestic seryajats) 
and the abundance of corn (^28.3). Thus this offering ehSuies 
abundance of cattle. He sprinkles the stall of the cows and the 
heroes in the house with the milk of the cows, water and ghee. He 
thus aspires to be the lord of the cows (gopati), with the cows 
constantly attached to him. He then secures milk of the cows, 
corn, water, heroes and wives to his home (2 26,4-5). He offers in 
thp fir,e, thos, the offering of confluence (samsravya), viz,, of milk 
of cows, ghee and water. He also pours these in the cowstali. 
The word pasu used in this connection prominently refers to the 
cows, as he aspires to be the lord of the cows ( gopati 2.26.4). 



128 


The Atharvanic titc of saTnsravya offering’* helps to complete 
the ideal picture of the life of the house-holder. He longs to have 
many cows, horses, servants and corn. Then he desires ample 
milk, water and corn. With these his heroic children and 
wives make him an ideal house-holder. The Atharvanic priest 
comes to his help in realising his aspirations. He harnesses, the 
powers of Vayu, Tvastr and Savitr to his purpose. His cows, 
horses, and cattle come home in the evening with the servants. 
He has wives and heroic children, who are sprinkled with milk, 
water and ghee. Thus he thinks himself to be a prosperous man. 

Another charm is intended for the same purpose (3,14). In 
this charm the householder is greatly attached to his cattle and 
cows. He takes pride in thinking that he has kept the cattle in 
the CQWstall which is well built and that he possesses wealth and 
prosperity. The cattle securing abundant dung {JcansiTii), holding 
honey (milk) being free from disease flock together without fear. 
They prosper there like saka (a bird— BLOOMFIELD; dung-WESER; 
fly-Sayana ) and sarisaka {like sari birds and parrots), He hopes 
that the cattle would attach themselves to him as their possessor 
and enrich him with their increasing number ( 3.14.1-6).. Thus 
he got from them milk and dung (for manure). His wealth 
depended on the number of his cows. 

(b) A charm for the protection of cattle ; 

In the hymn 6, 59 the plant arundhati is asked to offer foremost 
protection to cows, cattle which ate weaned from mothSrs -and to 
all quadruped creatures. The plant is also asked to grant a stall, 
which is full of milk and men free from any disease. The variegat¬ 
ed, life-giving and lovely plant carries away from the cattle the 
deadly missiles of Rudra (6,59.1-3). The hymn thus speaks of the 
qualities of the plant arundhati in protecting cows and other cattle 
from the missiles of Rudra. Sayana and Kausika (4114, 50.13 ) 
employ this hymn in preparing the auspicious water for sprinkling 
the cowstall. The thirteen auspicious herbs (Kauiika 8.10 ) 
are offered in the fire for securing protection against Rudra. These 
thirteen herbs do not include arundhati. So it seems that the plant 
was used as an amulet in the cowstall, or for sprinkling water with 
it. Kausika has given the general application of the hymn. 


1!. Bloomfield, op. dt., p. 303, thinks this to be the oblation intended for 
seoaring concentrated wealth and prosperity for the saorifloer. _ 
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(c) A charm for attaching a cow to its calf: The hymn 6.70 
is a charm for compelling the love of the cow to its calf, with the 
same passion as for meat ( nianm ), wine ( aura ), dice at the gambling 
house, and as the heart of a lusty man going after a woman (6. 70. 
1.), According to Sayana and Eau^ika ( 41.18 ) the calf is to be 
washed, sprinkled with the urine of cow and taken round the cow 
thrice. It is then released for feeding. Thus the cow licks its 
calf. The eat and head of the cow are also charmed with this 
hymn. In this magical rite, the hymn 6. 70 is recited, while the 
rite is in progress. The urine of the cow used for washing the calf 
is expected to produce attraction for the calf. 

(d) For removing their diseases and making the cattle 
healthy : Sayaija and Keiava on Kau^ika (19.1.21.8,19.14 ) employ 
the hymn 4.21 for the impregnation of the cows and removing 
their diseases, such as fever and scrofulous swelling on the neck and 
make them yield more milk. Sayana points out that {water with 
salt or water alone is given to the cows for drinking. The grains of 
corn (cooked rice) are to be offered to Indra. The hymn ( 4 21) 
contains the praise of the cows. The cows do the auspicious work, 
so they should take pleasure in. remaining in the cowstall |of the 
householder. Indra gives the cows to sacrificer, singer and teacher. 
The cows do not perish. A thief does not steal them. No hostile 
power can attack them. The lord of the cows ( gopati ) offers 
them in sacrifice, gives them as fees and for a long time he enjoys 
them. A tiger does not attack them. They do not go to the 
slaughter house ( 4.21,1-4 ). They are urged to make a lean man, 
fat and to make a poor man of lovely appearance and to make the 
house excellent. The milk of the cow is highly spoken of in the 
assemblies ( 4.21.6 ). When they go out in the pasture they arc 
charmed for protection from a thief, evil plotter and weapon of 
Rudra. so that they should be abounding in progeny, shining in 
good pasture and drinking clear water at the watering places 
(4.21.7). 

( e ) A charm for marking the ears of cow; The calves are 
to be branded on the eats while quite young, as a mark of recogni¬ 
tion. In this rite the branches or leaves of uduMara tree are 
charmed; One goes round the cows with water falling from the 
branches of Mdumiara tree. The ears of the calves are cut. The 
calf is made to eat the blood coming from the ears, mixed with ghee, 
curds, honey and water. This rite is intended to make the branding 
pperation auspicious and less painful to th? .calve? (Kau^ika. 23. 
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12-16 on 6.141). The hymn 6.141 refers to this operation. With 
red axe, pairs (symbols of sexes) are marked on their ears (6,141. 
2). This practice is after that of the gods and Asuras (6.141. 3). 

.( f) For the nourishment of cows : According to Sayana and 
Kaudika (24. 3), the hymns 7,14-15 are used for charming a jar of 
water, mixed with Soma. Then one cooks rice with the milk of 
cow having the calf of similar complexion and eats it for the 
nourishment of a cow which is once delivered. An amulet is tied 
for the same purpose. The hymns 7.14-15 refer to Savitr and part 
of Soma in exhilarating him at the sacrifice (7.14. 4). The hymn, 

7.14 does not refer to any of these details of the rite. The hymn 

7.15 refers Kapva milking the thousand streamed cow in the form 
of the favour of Savitr (7.15.1). 

• I (g) Tbfe cow of a Brahmapa: As has been referred to above 
there was a practice of giving cow to a Brahmana, when it 
I was found to beJnauspiciousJLn the owner’s house, due to twinning 
' or some other reason (3, 28. 2). Then the cow becomes auspicious., 
i 'Sometimes cow was given to him as his priestly fees. Thus a Brahmana 
S has cows, which are given by others. A robber or any arrogant 
’ person may steal or forcibly try to take away his cows. The hymns 
5.18-19 describe the horrible consequences, which follow if the 
cows of a Brahmaija arc robbed. His cow is not fit for eating for a 
king or one of Rajanya class. It is a poison (5.8.1-4). Similarly bis 
wealth and his life should not be taken away by him ; for, he is 
a relation of Soma and Indra protects him from imprecations 
(5,8.6). His voice is a curse or arrow. His speech, tongue, vocal 
cord and teeth are charged with fapas (penance, 5.18.8)), The 
Vaitahavyas, who were mighty, were perished because they devoured 
the cows of the Brahmanas ( 5.8,11), The cow of a Brahmana, if 
cooked by a king for eating, takes away the lustre of his kingdom 
(5,19.4). The cow thus robbed and killed becomes a terrible 
weapon of eight feet, four ears, four jaws, two mouths and two 
tongues and dispels the king from his kingdom (5,19.7). Thus, 
shame and misfortune in this world and the next come to him 
who kills the cows of Brahmana.** 

Kauiika (8,13) employs these hymns for killing the robber of the .. 
cows of a Brahmana. He recites these hymos,while the act of cutting 
the cow is being performed. The dung of the cow is to be used as 


. 13, JJ. J,.SaE|fDE, op.olt. 



IM 

ofiering in the magical sacrifice. Thrice he says, ‘Kill him*, while 
he is reciting and oflEering. For twelve nights he observes the vow 
of a celebite and after two days the enemy is killed. But looking 
to the spirit of the hymns 5,18-19 it appears that Kausika’s use is 
an after-thought. They seem to be the spontaneously vigorous 
outburst of a Brahmana, suflfering under the humiliation and ravages 
by a Ksatriya, who had become arrogant on account of his power.“f ^ 
Similarly the hymn 12.5 points out that a cow is acquired by theK'' 
Brahmana by means of his toil, penance and-, brahman (12.5.1), A« 
Ksatriya who takes away the Brahmana’s cow loses his happiness, 
fortune and religious and secular merit. For the cow, thus robbed 
becomes a krtya incarnate. The killing of cow subjects one to the 
attack of missile. The contents of its bowels form a secret magic 
formula (12.5.12,39). The cow is the thunderbolt of the 
Biahmanas (12.5.54). It rnay be noted here, that just like the 
cow of Brahmana, his wife also must not be robbed by any Ksatriya 
or king. He loses his kingdom, fortune and progeny. She is said- 
to be the evil planet with dishevelled hair, indicating misfortune 
descending on the village (5.17-.4). Kauiika (48.11) employs this 
hymn in the magical rite for cutting the feet of the robber of the, 
cows. The RV (10.109 ) contains this hyinn without the four yes 
( 4, 7. 8,9). But this does not seem to be the original application 
of the hymn. The hymn like the preceding hymns is the vigorous 
outburst of the pride of a Brahmaija, who is robbed of his wife by 
a Ksatriya. 

(5) The rites for securing wisdom, learning, and splendour : 

(a) Medhajanana : This rite is intended for producing wisdom 
(^medha) in a student. Sayaiia (on 1.1) and Kaudika (7.8) 
prescribe that the student ties the tongues of parrots and* sparrow. 
He cats them and offers them in the fire. This rite aims at produc¬ 
ing in him the qualities of speech which are in these creatures. He 
offers in the fire the fuel of auduihbara, paldia and karkandhu. He 
eats the rice cooked in milk and a cake. He recites the hynm 1.1 in 
the ears of his teacher who is sleeping. He also offers dharid grams. 
This is not the rite for initiation but for producing wisdont whidh 
is depending on it. The hymn invokes Vacaspati to bestow on his 
body the strength of Maruts and to come to him with his divine 
^nind to retain the sacred learning in him. In short, he co®®® to 
make memory strong enough to retain all he has learnt, Vackspali 
is the lord of speech and Sayani calls him the lord of the Vedas, as 


14 . ibid. 



they came out first froru his mouth (1,1,1). Kausika (12.12) 
employs this hymn for charming the breasts of a girl, who desires 
to get eminence. In the hymn 6.108, Medhais the deity, who comes 
first with cows, horses and rays of the sun {6.108.1). She, urged by 
the brahman, praised by the rsis (seers) and drunk by the students of 
the Brahman, is invoked to fill one with the brahman. The 
Rbhus, Asuras and Rsis knew her. She is asked to imbibe one with 
the wisdom of the makers of the beings ( bhutakrts ) for all time of 
the day with the rays of the sun by means of the spell (6.108,2-5). 
Agni is praised by means of vacas and vak (speech and words or 
hymns) in the sacrifice for producing wisdom (19.3.4). Similarly he 
pacifies Agni by means of his offerings, in the same way as Atharvan 
did first. He expects to secure his desires and intentions ( akuti ). 
Whatever he expects should be entirely his and the wisdom should 
be admitted in his mind. Brhaspati Ahgirasa is invoked to acknow¬ 
ledge his designs and speech (19.41-4). Thus the offerings in Agni 
and his speech and words bring wisdom and power to fulfil his 
designs and desires. 

The success, which the Atharvaijic priest attains by means of 
his magical practices is due to his offerings in Agni and also due 
to the power of his speech. The defects in his mind and- speech 
are asked to be removed by Sarasvatl. He appeals to the waters 
not to take away his brahman and wisdom (19.40,1-2). His speech 
( spells) is actuated by wisdom and the brahman, which he aspires 
to retain in himself for all time. The self-laudation of Vac (4.30) 
is used by Kausika (10.16-19, 57,31) for this purpose. The boy is 
made to sit on the lap of his mother and ghee is poured on his 
palace, for making him acquainted with the use of speech. The 
ghee softens the palate. 

le 

(b) The charms forsecuring the sacred knowledge: The know¬ 
ledge of the Vedas formed the course of learning in those days. It is 
the Brahmaija, the knowledge of the brahman, the secret power which 
is asked to come to the person from mid-air, winds, trees and bushes _ 
(7,66.1), Sayana explains that the Vedas are not to be recited 
under trees, cattles and grass. So this hymn is an expiation for 
reciting the brahman in the prohibited area. But looking to the 
contents of the hymn, it seems that the person urges the sacred 
knowledge and power to come to him from all places. 

It sometimes happens that a person swoons and forgets his. 
Vedic study. Hence after coming to his senses he prays that liis 
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wealth and sacred knowledge or power should come back to him 
(-7.67.1). Thus the sacred knowledge or power is to be retained by 
sacrifice and magical rites. The penance is also performed for this 
purpose. By means of it, he hopes to be dearer to the sacred 
learning. By performing penance he also aspires to live long 
(7,61.1“-2). Sayana and Kau^ika (10.22 ) employ this hymn in the 
harvest sacrifice, which is not the purpose of the hymn. The 
study of the Vedas ( res and samans) is expected to keep off any 
personal injury. So the rc and saman ate used in performing 
sacrifice to the gods. The rc is used for oblation, saman for force 
and t/aju for strength (7.54). Kauiiika (42.9-10) employs this 
hymn for removing obstacles in the economic conditon of a teacher, 
which is not the object of the hymn. In the same way secret 
power comes by reciting the hymns containing the homage offered 
to the parts of the AV (19.22-23 ).’* The treasure of the Veda 
which is taken out for use is deposited in it. Thus making the 
brahman complete, the student is expected to get all desired things, 
and to be favoured by the penance (19.71). The Veda is a treasure, 
power, penance and the brahman. It is the mother giving boons, 
urging pavamani hymns in students and giving life, breath, progeny, 
cattle, fame, prosperity and Vedic splendour (19.71,1). 

(c) For securing splendour ( varcas ): The hymn 6.69 contains 
a charm for securing varcas, that is' in mountain, king’s chariot, 
gold, cows, wine poured out and honey. Asvins are urged to 
anoint him with the honey of the bees; so that he may speak 
brilliant words to the people. He should also get splendour, fame 
and fruit of the sacrifice (6.69.1-3). Thus the varcas should be in his 
body and speech to influence others. According to Sayapa and 
Kauiika (10.24), for securing such splendour, an unmarried girl 
should eat curds and honey charmed with this hymn (6.69), A 
Ksatriya should eat cooked rice with honey. Vaisya and Sudra 
should eat cooked rice alone, A Ksatriya should also tie an amulet 
of seven holy hair for this purpose. The use of honey is referred to 
in the hymn (6.69.2), 

Along with the sweet splendour of honey, one also expects to 
have the splendour of an elephant which comes from Aditi. Agni is 
offered oblations to secure this splendour (3.22 1-4). The elephant 
having extraordinary power is superior to all animals. So^t should 
sprinkle mreae on him (3.22.5-6). In the madhusukla ( 9.1) Alvins 


15. Not found in PPA 




at6 urged to bestow honey in bees, mountains, heights, coWs, hotses- 
and wine (9.1.14-1). The purpose of the hymn is to secure sweetness 
of honey by offering oblations to A^vins.‘* 

(6) . The rites for one’s defence; 

(a) Various deities and amulets ate invoked to grant protec" 
tion against misfortune, calamities and demonic creatures. The 
offerings are made to the deities. These rites are designated as 
svastyayana rites by Kau^ika. He points out (8.23) that the offering 
of thirteen materials should be made with the recitation of this 
hymn. Bbava, Sarva, Yama, Mrtyu, Ntrrti, godfolk with the 
divine army should be paid homage to with mind ( mams ), obla¬ 
tions and ghee. They are expected to spare him from missiles and 
poison (6.93,1-3). Thus in this sacrifice ghee is offered to these 
deities. .There is no mention of the thirteen materials in the hymn 
6.93 as required by Kauiika (9.23 ), Similarly the deities Visvajit, 
Trayamana and Kalyanl arc urged to protect him and his bipeds, 
quadrupeds and -property (6.107.1-4).. Kauiika (50.13) prescribes 
the offering of ghee and fuel in this rite. Brhaspati and Indra'are 
asked to protect him on all sides (7.51.1). Here according to 
Kauiika (59.19) offerings of ghee are made to them. To get 
oneself rid of Rudra, pisacas and demons, three carus of rice cooked 
in milk ate offered to Rudra, according to Kausika (50.13-14). The 
hymn describes the deadly fear one feels from the missiles of Rudra 
such as fever, cough and poison (11.2.1-23). It is to be noted 
that Kausika includes Rudra with demons and other evil spirits. 
According to Kausika (48, 7,127.3 ) the hynan 4.16 which contains 
a prayer to Varuna is recited to protect oneself, when the conjuring 
enemy comes on. Also a goat or any animal is killed and offered to 
him, when there is the appearance of meteor. According to RoTH 
this beautiful hymn is degraded to serve as an imprecation. He 
thinks that magical employment is grafted afterwards on the sublime 
hymn in praise of Varuna." The hymn describes the omniscience 
of Varuna ( 4.16. 1-7 ). With the res (4.16. 1-7), the snares 
which are fastened lengthwise and breadthwise and which are 
human and divine are fastened on the son df so and so, descmided 
from so and so and the son of such and such woman.^ The name of 
the enemy is to be inserted in this spell. So all fetters of Varuna 
are inflected on the enemy for one’s protection by this charm of 
the priest, who ties the snares (4.16.'8-9). So thjs formula for 

16. N. J. SHEamE. op. cit., 

17. Quoted by BLOOMFIELD, op. cit„ p. 389, 



iS5 

binding the opponent is, ‘ I tie Yajna^arman, the son of Devadatta, 
of the family Gargya. ’ 

By meant of the priestly fees (^daksixio) offered to, the Brahmaiias 
at the sacrihce, protection is sought from the heaven and earth for 
the safety of life, soul, eye-sight, and spirit C. 6,53.1-2). Against 
this import of the hymn, Kau^ika ( 319; 59.28; 66.2; 55,20) 
prescribes this as a charm against boils on the neck. It is possible 
to imagine that the protection for life asked in the hymn, may be 
due to the troubles of the boils, which are not referred to in the 
"hymn. 

The priest considering himself to be a god, compels Tvasfr to 
hear bis divine speech and leads him to secure wisdom, with all 
misfortunes dispelled (6.4.1-3). Kausika (135,13) prescribes this 
hymn for the pacificatory rite against the appearance of two circles 
( avartas ) on the head of a boy or girl. 

In another charm, protection in all quarters is asked from the 
gods presiding over them (3,26-27). In the six quarters guarded 
by serpents, the presiding gods such as heiis, avi^avas, veUrajas, 
pramdhyanlas, nilimpas and) avasyatas are asked for protection. 
Whosoever hates him is thrown in the jaws of the six ;setpents of 
these quarters. According to Kauaka {14.25, 50.13,17) offerings 
of ghee and fuel are made in the fire. The remaining offerings 
should be thrown in different directions. This may be the 
baliharava practised after daily offerings to Agni. According to 
Weber'* the hymn is an incantation against serpents. According 
to Ke^ava (on Kaufika, ibid) this is a charm for encouraging or 
protecting the king’s army. But no reference is made to the king’s 
army in the hymn. It is a general formula for protection asked 
from the gods and serpents guarding the six quarters.'® 

The water is also magically charmed to counteract witchcraft 
for one’s protection, according to Kausika (39.7). The hymn used 
for this purpose (4,40) is a magical formula, *'Those, who offer 
sacrifice in the east and intend to kill us in that direction, should go 
to Agni and be tormented back. With this protective charm I 
kill'them (440.1).” The same formula is applied to the enemy, 
who offers oblations in eight directions and who should dash 
against the eight gods presiding over the eight directions (4.40.2-8). 

18. Quoted by Griffith, AV.p.iaa. 

3.9. rS5.5.10.108.3fS«.13,ll,Tfi3.H.5, 



136 


It is to be noted that here is a sacrifice for counteracting the 
sacrifice performed by the enemy to kill others. This protective 
charm has thus the killing value. The charmed water is thrown 
in all directions. It kills the enemy. 

(b ) The amulets of pearl and shell, and triple one (of 

gold, silver and iron) are protective charms (4.10,19.28-30,19.27 ). 
The pearl and shell amulet protect the life, strength and splendour 
of the wearer (4.10.7). The amulet of darbha is a divine armour 
killing enemies and rivals (19.29.1). The amulet of three metals 
is tied after offering ghee in the fire, for protecting the life (19.27.5). 

(c) Protection at night: The feat of devils, demons and 
pi^acas is more, acutely felt at night. So Ratri ( Night) is urged to' 
protect one from demons, mischief-maker, evil plotter, thief and 
witchcraft-maker (19.47.6-8). The deity is won over by informing 
her that, the priest knows her name. So he says, “I know your 
name is Ghrtaci, Bhardvaja knows you by that name (19,486)”. 
Snakes ate also chased away by means of this charm for the Night 
(19.47.7). 

(7) The rites for expiation and release from distress and 
misfortune : 

( a) In the expiatory rites, pacificatory waters arc prepared 
and sprinkled on the body of a person, who desires to get rid of 
calamity. The hymn 11.6 is addressed to the whole of the pantheon 
of deities for securing deliverance from calamity. The water is 
charmed with the recitation of this hymn and is called iSntyudaka 
( Kauiika 9,2-4). A clear and fairly complete presentation of all 
pantheon on the plane of the YV and Brahmanas is made here to 
serve the purpose of magic.*® The gods invoked are the following ; 
Agni, Trees, Plants, H«bs, Indra, Brhaspati, Surya, Varuna*, Mitra, 
Visnu, Bhaga, Amsa, Vivasvat, Savitr, Dhatr Pusan, Tastr, Gandbar- 
vas, Apsarasas, Asvins, Brahma^aspati, Aryaman, Day, Night,. 
Candramas, Adityas, Vata, Parjanya, Antariksa, Dis, Usas, Soma, the 
animals on the earth and heaven, the wild beasts of the forest, 
the winged birds, Bhava, Sarva, Pasupati, Rudra, the Heaven, the 
Stars, Earth, Mountains, Seas, Rivers, Lakes, Yaksas, Rsis, Prajapati, 
Divine waters, Pitrs with Yama, the gods dwelling in the heaven, 
atmosphere, earth, in four directions and those who hold agreement 
and promote the Rta with their wives, Vasus, the Divine Athar- 


80. Bwomtold, op, cit., p. 688, 
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yanas, the wise Ahgirasas, Darbha, Hemp, Barley, Niggards, 
Pemons, Serpents, pious men, one hundred and one Mrtyus, Seasons, 
sections of the year, half year, years, months and nectar. Thus all 
deities invoked in the AV are invoked to make the waters capable 
of relieving the distress of a person (11.6.1-23). 

( b) Expiatory rites for release from the evil or sin: The magi¬ 
cal potency of the priest (brahman) enables him to remove the heinous 
crimes, caused by the spirit.Grahi. She possesses a man with the sin 
of Trita, on whom the gods bestowed it (6.113.1).®^ Trita deposited 
the sin in twelve sinful persons. Originally the sin was caused by 
besmearing the hands with oblations. The sin is asked to go to the 
rays, smoke, vapours, fog or foam of the river (6.113.2-3). One of 
these twelve sinful persons is parivelr the younger brother marrying 
before the elder. Another is bhruriahan, one who kills foetus (6.113.2), 
To come out of this great sin, the younger and elder brother 
involved in the reversion of the order of seniority in marriage, sit 
on the bank of a river. The priest washes their feet. He ties both 
of them with the fetters of muiija grass. They are then released in 
the foam of the river. Then he sprinkles water over them (Kau^ika 
46.26-29). The main purpose of this rite is to relieve the sinful 
persons of their offences. The priest while sprinkling the water on 
their heads urges that the elder brother would not die and is thus 
protected from being completely destroyed. The elder brother 
suffers death, being bound limb by limb by the ties of Grahi along 
with his father, mother, and sons. This sin is then discarded on 
bhrumhan (6.112.1^3). According to FrazEr,®® these are the'devices 
to which the cunning and selfish resort for the sake of easing himself 
at the expense of his neighbours, animals, or any other object. Frazer 
has quoted the examples of many savage people including this case 
of parivetf. It is to be noted that the Vedic Aryans, expiating the 
sin were not savages, though this practice may be still more ancient. 
In this practice of expiation, the sin is supposed to have been 
incurred by the unlawful act of the younger brother, marrying 
before the elder. Both these brothers inherit thus the sin of Trita. 
They do not destroy the sin by this expiatory rite, but throw it 
away on the foam of the waters, which carries it elsewhere. Thus 
the total amount of the sin is constant. The fetters of muiija grass 
are symbolical of those of Grahi. The sin is also asked to be thrown 
on another sinner, hhruipahan ( 6.112.3 ) 

' 21. TR 3.2.8.9-13. 

82. The Qolden Boughs pt. VI, 2-3. 
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Just like Grahi, there is another evil spirit, viz., Nirrti, who 
fetters the persons, on all sides and causes evil dreaming and distress. 
Such persons are then denied of the world of the pious after their 
death. So they are to be released from those fetters. Distress and 
evil dreaming are the sure signs of the fetters of Nirrti. The person 
also feels that beds tied down by wood, earth, rope or spell. The 
offerings made in the household fire relieve him of the distress. 
The Vierta stars bestow nectar on him. He, then, goes to the 
heaven after death. The sin detains the person on the earth. The 
expiation rite makes him free. The speech of the priest ( spell ), 
offerings in Agni and sprinkling charmed water are the means of 
expiation. The symbolical practices also are made. The fetters of 
leather, iron or other metal are made and are charmed with the 
hymn ( 6,121) and arc thrown away. 

The sin is also caused by the swearing, wrath of Varuija and 
Yama and offence against the gods ( devakilbisa ). The waters of the 
seven rivers are competent to flow off the distress caused by these 
sins. Obviously the sinful person is bathed in or sprinkled over 
with these waters ( 7.112.1-2; Kausika 32.3,78-10 ), 

The hymns of Mrgara (4.23-29) contain charms for removing the 
distress or sin ( amhas). They are addressed to Agni, Indra, Vayu, 
Savitr, Dyavaprthivi, Maruts, Bhava^arva, Mitra and Varunia. With 
these hymns water is charged with the magical qualities to remove 
amhas. 'It also acts as the sovereign remedy against all diseases 
( Kausika 9.1.27.34). TS 7.5.21.1 refers to the ten*offerings to Agni 
in the rite called mrgaresU. In the hymn (4.23) expiatory sacrifice is 
referred to. Agni is enkindled to carry oblations of food {anna) in the 
sacrifices (yaj^a, 4.23.1-3), The hymn 4.24 points out that a sacrifice 
offered by the seven priests belongs to him ( 4,24,3 ). The seven 
priests ( sapta hotrs) are hotr, pair, maifravarupa, brahmav.accha?hsl, 
nesir, acchavaka and agnidhra. It thus suggests that such a sacrifice 
is to be offered to Indra to remove aihhas. Kauiika { 26.1, 28 8 ) 
also prescribes that seven pieces of kampala tree are sprinkled 
with water with the recitation of each re of 4,28 and that water is 
to be sprinkled on the person. Thus the makers of witchcraft, those 
who treat with herbs magically and the demonical creatures are 
hurled with a thunderbolt by Rudra ( 4.28.5 ). 

Thus the sin is caused by the magical practices of the witch- 
craft-ipakers ^nd medicine men and also by one's own deeds, It burns 
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hito and leads him further into the sin due to his deeds and not ciu^ 
to the fate (jjawruseyai na 4.26.7 ). 

A person is aware that he commits sins knowingly or unknow¬ 
ingly while sleeping, walking, in the past as well as in future. He 
feels that the invisible snares of sin have bound him to a post from 
which he seeks release and to become purified, like ghee purified by 
a strainer, by the help of the gods, who are urged by a spell (6.115 ). 
The sin is also caused by an injury inflicted against the mid-air, earth, 
father and mother by a person. He invokes the householder’s fire 
to expiate his sins and to lead him to the world of the pious. He 
feels that he should join with his departed relations and pious 
friends in the heaven, where they live in joy, leaving aside all 
diseases of their bodies and limbs, lameness and deformity. On 
account of the sin, he committed, he would be prevented from going 
to the heaven. Hence he practises the expiatory rites (6.120.1-3). 

Another state, which prevents his entry in the heaven, is the 
inability of a person to pay oflt the debt he owes to the creditor. 
According to Ke^ava ( 46.36), to redeem oneself of the debt of the 
dead creditor, one should pay to his successor with the recitation 
of the hymns 6.117-119. According to Sayaija the debt should be 
thrown on the cremation ground of the creditor after his death or 
should be heated in the fire and thrown at the cross-roads. The 
hymn 6.117 refers to the sacrifice to Agni for expiating from the 
sin, caused by not returning the corn which one has borrowed, but 
not returned. When he offers it in Agni, he becomes guiltless, 
free from fetters on all paths travelled by the gods and Pitrs and 
redeems himself from the debt (6.117.1-3). Just like the debt in 
corn, one may also incur debt at the gambling table, If he could 
not pay it off in his life, he is afraid that the creditor would come 
in the realm of Yama with a rope in his hands to tie him. He 
therefore, urges the Apsarasas such as Ugrampasya, Ugrajita and 
Rasfrabhrt to release him from the sin. He also urges that the 
creditors, their wives or rich-men should not utter a word for the 
debt he owes to them. The Apsarasas preside over the dice 
(6,118.1-3). Also any debt incurred outside the gambling house 
which he could not pay, is asked to be redeemed, so that he 
would get the mature fruit of the heaven without any deductions 
{6,119,1.3). 

The sin is also caused by the defilement caused by a crow. If a 
crow (black bird) touches,strokes down with its mouth any person, 
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ke kecomes soiled and impure. This is a sinful state. So he urg^S 
that Nirrti skould release him from that sin {7.64,1-2). 

The food, which one eats daily involves sin, which the 
agriculturist commits against Yama and which is transferred to 
him. This type of sin comes to a man from his father, mother, 
brother, or son or due to his thoughts even. So he offers oblations 
to Yama to remove his sins and make his daily food sacrificial and 
rich in sweetness ( 6.116,1-3). 

The sin is also committed by the persons who commit errors in 
the performance of a sacrifice. The priests, participating in the 
Soma drink sometimes do not prosper. The fires become distressed 
for them. The fees are not paid to them by the institutor of 
sacrifice. So an offering is made to Vi^vakarman for rectifying the 
errors in the sacrifice (2,35.1). Also the Yajamana (sacrificer ) 
becomes sinful, like his children due to the defects in the 
sacrifice. The Yajamana, it seems, offered Soma to the persons, 
who were not authorised to drink it. Hence the defect arose and 
caused the sia The priest again offers Soma in the sacrifice. He 
says, T, the eye, beginning and mouth of Yajaa, offer this sacrifice, 
with my speech, mind and ear to Vi^vakarman (2.25.5)’. Kaudika 
(38.22) employs this hymn { 2.25 ), for charming the food before 
eating in the midst of the assembly to avert their sight, Kesava 
(on Kau^ika ibid ), thinks its use to be for preventing the rain. 
Whitney thinks that Ke^ava’s text is too corrupt to distinguish 
between dr and vr in the words vrstinivdraViU. Sayana employs the 
re 2.25,4 in this rite for averting the eye-sight. His interpreta¬ 
tion is forced. He takes the word rqayab (2.35.4) to mean 
eyes, which are mentioned to be formidable. They are the eyes 
and the truth of the mind. By itself, the rc refers to the horrible 
sages, who are to be saluted. This interpretation fits in the general 
sense of the hymn which gives expression to the power of the 
priests. 

At another place we get an instance, where the priests failed 
to perform the due procedure of a sacrifice. They committed 
mistakes in offering the fat of the animal ( meda ) and in offering 
ghee with ladle. Thus they failed in their desire to benefit the 
sacrificer. These priests, who styled themselves as the gods ( deva ), 
thus, committed deeds which roused the gods. Adityas are asked 
to rtelieve them of this sin (6.114,1-3). 
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Sometimes the priests forget the proper order of the rites or 
instructions from their superior priests. So they commit sin by 
doing wrong deeds. Agni is urged to protect them from the evil 
consequences of those blunders (7.1C6.1; Kaudika 46.24, 6.2). 

In daily behaviour also one commits sin. If one urinates stand¬ 
ing, he commits sin. But if through sheer physical urge, he is 
required to urinate standing, he pays homage to the heaven, earth 
and death to overcome the sin ( 7.102, Kausika 52.15). 

A student of the brahman sleeping after sunrise commits sin. 
He is to be awakened while reciting the hymn (7.16), which invokes 
Brhaspati and Savitr to increase and enlighten him to great fortune. 
They should make him more sharp in his intelligence. 

Similarly in violating the vow of celebacy, one commits sin 
The expiatory fite consists of tying darbha as a rope and offering rice 
and barley in the fire ( Kausika 46,19; 52.3; 46.19). Thus the tie of 
Nirrti is cut. Regains splendour, strength and life. He is then 
allowed to eat sweet food. The Atharvanic priests believed that the 
sin, thus removed, must go elsewhere though not destroyed, because 
the total amount of the sin is constant. So they urge Nirrti to tie 
another man with iron fetters or wooden logs, thus she should 
release their client. 

It will be noticed that the AV contains a number of expiatory 
rites, which formed a regular portion of the Dharmasutras and 
Smrtis, which contains the treatment of acara, vyavahara and 
prayaicitta ( expiation ). We get herein the idea of the sin and its 
expiation, with a view to securing a place in the realm of Yaraa 
along with other pious men. As Frazer®^ has shown, this idea of 
‘expiation of sin is ancient and the people for all times attempted 
to throw off their sins. It is to be noted that the Atharvanic 
priests urged both the divine and demonic agencies to remove the 
sin. According to FrAZER®* a religious rite contains an offering 
to the spiritual powers and the words that accompany the act are 
prayers; while in a magical ceremony the case is reverse. The ■ 
offerings are made to the demons and the words form a magical 
formula. But the AV is a peculiar blending of the religion and 
magic, where the charms are addressed to both and offerings are also 
made t o both, ___ 

23 . ibid, 

24. ibid,, p, 9, 



(8) The fites f6r removing the evil effects of bad dreams i 

Visualising bad dreams in sleep is a condition of mental 
delinquency. It is the sin of mind. It is to be thrown over to 
one’s enemies. It is an offence against the gods. It occurs to a 
person on account of his misfortune, bad deeds, wrongs committed, 
imprecations, calumny and false speech, and acts, while awake or 
sleeping. The person having such dreams urges the wise Afigiras 
to protect him from the evil consequences of bad dreams ; for, he 
utters in dream, the things which should not be uttered. So he 
says to the bad dream, “ I do not love you. Go to the trees and 
forest. My mind is in my house and cows {6.45.1-3 ),” The bad 
dream is poisonous (19.56.6 ). To remove its bad effects, he praises 
Svapna ( sleep or dream ). He knows his name, which is Araru. 
He is the immortal embryo of the gods, neither alive, nor dead. 
Varuijanl is his mother. Yama is his father and is the son of 
the Divine Woman. He is Antaka ( one who puts an end ). The 
bad dream is to be given to an enemy as one pays off his debt to the 
creditor ( 4.46,1-3 ) and also to the hater, to the offender and to a 
godless man, (19.57,1-3 ). 

Sometimes one eats in dream which is not found in the morning. 
The food is expected to be propitious to the person having the 
dream ( 7.101.1). The evil or bad dream brings about ill luck and 
therefore it must be averted. The remedy for this is to make the 
brahman (the Atharvatjic magic ), his inner defence ( 7.100,1 )* 
For eating the food in dream, he recites the hymn 1.101, Kau^ika 
( 46.9.10) prescribes that after getting up, he should turn to 
the other side and should look at the real food. Also he should 
wash his face, while reciting the hymn 6.45. If he sees a horrible 
dream, he prepares two cakes of barley, rice, wheat and mixed 
grains. One of them he offers in the fire and the other he keeps in * 
the direction of the enemy. Thus the evil effect is averted. The 
main idea in this rite is to dispatch dream to the enemy to get one¬ 
self free from it ( Kau^ika, ibid ). 

(9) The rites for securing success in gambling ; 

Gambling with dice formed one of the popular means of 
entertainment in the Aryan society. The RV contains a hymn 
(10.34) describing the passion one has for gambling. The AV 
treats the magical side of the game. The Apsarasas preside over 
the dice. So the gambler invokes them who are always successful 
skilful in gambling and who win the game of,dice. The die* 
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is termed as glaha and hrla is the highest throw ( 4.38.1). Thesd 
Apsarasas sweep and heap the stakes while playing the game. 
They collect dice on the board and then scatter them on it. They 
dance about dice. They take hrla die when they desire to win hrta 
for the gambler, on account of the power of the magic ( 4.30.2-3. ), 
Sayana and Kaudika (41.10-13) prescribe the res 4.38.1-4 for digging 
a pit in the gambling house by the gambler, on the purva^adha lunar 
mansion. Under utlarasUdhd, he fills the pit. Then he makes the 
floor of the gambling house even. Then he throws dice when they 
are dipped in ghee and honey for three nights from the 13th day of 
the month. On this floor the designs are marked to represent the 
gambling board. Homage is also paid to the twany god of gambling 
(Babhru), who is formidable and self-controller among the dice. 
According to Sayana, kali is the fifth die, which when turned, 
brings defeat. Hence it is pacified with ghee (7.109.1). The Apsaras 
controls the krla ( 4.38.1-3), while in the rc 7.109,1 the kxU is 
appeased, being most disastrous. Thus kali does not represent 
the winning throw. MAcdonell and Keith,*® however, consider 
»that it is a winning throw. The ghee is offered in the sacrifice to 
please Agni, who is urged to smear the hands of the gambler with 
ghee and make the rival gambler (Mam) subject to him. The 
offering of ghee is made to her, so that she may enjoy it, while she 
is moving between the sun and the place of oblation ( 7,109.2-3 ). 
The dice are also offered the oblation of ghee. They have been 
named as samvasus. The utterance of the name of the deity brings 
control over her according to the technique of magic (7.109.6). 

In another charm for winning krla (7.50) the gambler expects 
to catch forcibly the fortune of the rival gambler in his hands 
(7.50.1-2 ). He hopes to pluck the marked {samhkhita) and obstru¬ 
cted (samrud) dice, along with the krla, even as he wins the chariot 
race. His contention is that he is gambling for the sake of the gods; 
hence they must bestow wealth on him (7.50 3-6 ). Ho.wever, his 
intention is to win the cattle and corn like barley to overcome 
poverty and hunger. By means of his cunning devices (vpanibhih), he 
aspires to be the foremast of the kings {rajasu) or Kstiiyas (7,50,7). 
It thus seems that the kings or Ksatriyas sponsored this game. 
This is supported by the fact that the dice are called -rastrabhrl 
supporting the kingdom (7.109.6). Equipped with the magical 
power by means of the offering of ghee to Agni, Apsarases with 
Gandharvas. Babhru and Dice anointing them with ghee, water and 
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dust, the gambet feels confident that he has krta (winning die) 
“in his tight hand and victory in his left to conquer the cows, horses, 
wealth and gold (7.50.8), 

While gambling, one may borrow money for staking. It is 
supposed to be sinful not to return the debt thus incurred. The 
gambler cannot then go to the heaven being in debt, or if he goes 
his creditor comes with him in the heaven with ropes tied round 
him. He, therefore, performs an expiatory rite to be rid of this 
sin, as has been already discussed,®* 

(10) The rites for winning the public assembly and physical 
charms: " 

In the Sabha or Samiti,®'^ where public speeches are made, it is 
the ambition of a promising young man to influence it by means of 
bis oration. He feels that his opponents must be smashed by his 
eloquence. So according to Sayana and Kausika (38.18-21) he 
enters the assembly hall from the north-east direction, chewing the 
roots of the pata plant, which are duly charmed with the hymn 
2.27. Similarly he speaks to the opponent while eating the root of 
pata, ties an amulet of the plant and holds on his head a garland 
of the seven leaves of that plant. Indra and Rudra are urged 
to conquer the opponents in the debate for him. Indra himself 
ate this plant to overthrow the Asuras (2.27.1-7). This 
charm is thus definitely intended for securing success over 
the opponents in the debate { praiipras ); but all previous inter¬ 
preters consider this as a charm against the robbers of 
food,®® which does not appear to, be likely. For producing 
the enchanting effect on the others by bis sweet words a 
person chews the madhu herb (1.3. )■ Sometimes one cannot 
openly challenge an opponent, who is in the bad habit of backbit¬ 
ing. The hymn 5.15 acts as a charm to hold the tongue of such 
backbiters, according to Kes'ava (on Kausika 19,1, 29.15). In this 
rite the leaves or chops of the khaluparni tree are pounded with 
honey and mixed wich barley grains ( saJdu ). He eats the mixture 
to produce the desirable effect. The leaves or chops of the tree are 
sweet and make him sweet (5.15.1), He expects to overcome 
hundred thousand apamAiiirs(backbiters, 5.151-12 ), Kausika (ibid) 
employs the hymn 5.16 for removing the bad speakers. He says, "If 

26. Supra^ p. 137. 
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‘ ‘If you consider yourself to be the sole master, get away. You are sap- 
less ( 5,16,1 Thus he recites the formula changing the word for 
‘ one ’ up to eleven (5.16.2-11), In such magic formulas we notice 
another aspect of the technique of magic. The repetition of certain 
words leads to emphasis. Also the mention of name or number of 
the opponent makes the charm more effective, Kau^ika (ibid) 
also employs this hymn for curing the diseases of cattle. He 
mentions that water with or without salt is given to them for 
drinking, 

Kau^ika ( 46.1) also prescribes a rite for preventing the public 
censure against one, who has not really committed sin. He is 
given cooked rice or stirred drink of water and barley. He ties an 
amulet of a hammer or a miniature hammer of paldsa wood. Or he 
ties an amulet of iron, steel or gold. The hammer signifies the 
striking power produced in the man, for challenging and hammer¬ 
ing his opponents. The hymn 7.43, which is employed for this 
purpose, refers to some speeches which are propitious, while some 
others which are not, but he is asked to bear all of them with 
propitious mind (7.43.1). Thus the charm advises the person to 
bear pfaise and slander equally. 

There is also a similar charm to win popularity, A man 
practising it^ hopes to be dear to the gods, kings, everything that 
sees and to Sudra and Arya (19.62). 

The aim of the Atharvatjic practices being the enjoyment of 
this life to the full and thus making it successful, they never | 
neglect the conditions, which according to them are necessary to | 
acquire it.®® A body, free from diseases, healthy and strong heart and 
intelligence are essentially requited for this purpose. So there is the 
charm to secure speech in mouth, breath in nostrils, hearing in ears, 
hair not gray, teeth not broken, strength in arms and thighs, speed 
in shanks and firm standing in feet. . All possessions should be 
uninjured and soul not fallen down (19,60). Thus the healthy body 
complete in all limbs, strong and active is the means of securing 
most of the human aspirations. The Atharvanic charms help to 
realise his aspirations and ambitions in this and the next world. 

(11) Against ill-omens: 

(a) Lightning causes misfortune. Hence according to Kau4ika 
(38.8-9) to prevent the fall of lightning, one stands in the front of 
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it and burns in his house or field, soma, darbha, kustha etc. The way 
to escape from the ill omen of the fall of lightning is, like sin, to 
throw it on others such as an impious or godless men (1,13,1). 

(b) The pigeons are ill-omen. According to Kausika (46,7) 
the hymns 6.27-29 are used in a pacificatory rite, when a pigeon 
or owl enters the house, causing misfortune. For, the priest 
considers that the gods have sent the pigeon as the messenger of 
Nirrti, the goddess of destruction (6.27.1), It is a winged missile 
(6,27,3), Offering is made to Agni to pacify it, to keep the house 
unharmed and to keep the cows safe (6,27.2-3), Thus the offerings 
are made with the recitation of the re 6.28.1, The pigeon entering 
the kitchen and touching the food is indicative of death (6.28.2-3), 

(c) Owl: Like pigeon, owl is also messenger of Nirrti (death) 
when it enters the house and kitchen. It is asked to go elsewhere 
(&29.1). 

(d) Similarly to have evil marks of the body is inauspicious, 
Kausika (18.16-18) prescribes the use of the hymn, 7,115 in this 
rite, when a hook with purodaia is fastened to the left leg of a crow 
and is allowed to go and not to return. Also the man puts on a 
blue garment, covering with a red one and puts on white cloth as 
a turban. He throws down the turban in the water. The crow is 
the symbol of ill-luck. In this rite it symbolises the departure of the 
misfortune clinging to the hook. The same symbolism is in throw¬ 
ing off the turban. The water carries the misfortune, which 
envelopes the body along with the garments which cover it. The 
hook of iron is mentioned in the rc 7.115. 1. The remedy for 
removing the evil marks is that they are asked to go away elsewhere, 
clinging to the iron hook. The priest practising this rite tells 
Savitr that the body of that man had hundred of such foul marks 
and that he should make them disappear (7.115.2-3). 

(12 ) The charms for securing long life: 

As has been said above,®® the Atharvanic ideology aims at 
securing full enjoyment of life for the period of hundred years and 
becoming free from all diseases, distress, sin and hostile witchcraft, 
which shorten the life of a person. In order to attain this ideal, 
the AV prescribes the medicinal and expiatory rites, which have 
been described before. But in some cases the attainment of long 

30, Supra p* 49. 
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life and prosperity is not a case for medical treatment. It is purely 
magical, as we find in the use of the medium, such as amulets, 
beads etc,, which are charmed with the recitation of the hymns 
of the AV. 

(a) The amulet of gold is the first born force of the gods, capa¬ 
ble of overcoming the demons and evil spirits. It contains in itself 
the lustre of waters, brilliancy, vigour, strength and heroic power 
of th^ forest trees. It is tied for securing long life of hundred 
years and for splendour (1,35,1-3 ), The priest claims to have 
filled the wearer with the years, months, seasons and the milk of the 
years ( 1.35,4 ). The priest also quotes an example of Satanika 
Satrajita, whose life was prolonged by the amulet tied on him by 
Dak?ayanas ( 1.35,1 ).*' At another place (19,26 ), the purpose of 
putting on gold amulet is mentioned. It secures for the wearer the 
lustre of the sun, which is stored in the gold. Thus the prifsts 
assure the wearer that he, who wears gold, dies only of old age. 
The person shines like gold among the people. Thus the lustre and 
long life are secured by the wearer, as he receives the energy from 
the sun through gold (19,26,1-4 ). 

(b ) Darbha: The Atharvanic priest says to the Datbha 
amulet, “ You are powerful, I am powerful. Becoming powerful, 
both of us shall overpower our rivals (19.32.5 ). ” He ties it on a 
person for securing long‘life. The messengers of Mrtyu ( Death ) 
do not pluck his hair, nor give blows on his chest ( 19,32,1-2, 33.4 ) 
Thus securing longjife, the wearer becomes dear to Brahman, 
Rajanya, Sudra and Arya (19.3.28 ), 

( c ) The waters are urged to make one live for the whole 
course of life ( 19,69,1-4 ). The priest considers that since Indra, 
Surya and the gods live long, the person uttering the spell should 
also live for the full extent of life ( 19,70,1). The prayer of the 
Atharvavedins is, “ May we see, live, wake up, ascend, prosper, 
exist and adorn for more than hundred autumns (19.66,1-8).” The 
full length of life is to be attained with one’s own body intact 
( 19.61.1), Sayaija and Kaurika (24,8) prescribe that rice and barley 
grains should be cooked in ordinary water and eaten for securing 
long life, progeny and wealth {7.33.1). 

✓ 

(13) The charms about the house: 

(a) The Atharvaijic spells prominently deal with domestic 
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life and comforts. Their aim is to anable every person to lead 
a happy and long life in one’s own house with the abundance of 
grains, cattle and progeny. To an Atharvavcdin, the house is a 
living»object, capable of appreciating the feelings of its master. 

(b) The rites for the construction of a new house: Sayana 
and Kauiika ( 8.23, 43.8-11) employ the hymn 3.12 to sanctify the 
place on which a new house is to be built. The ground is to be 
ploughed with a plough. With this hymn, the central pole, to be 
fixed up in a hole is to be charmed. The building material is then 
brought. The actual work of the erection is then commenced. 
With the res 3,121-2 the ground is made firm. The master of the 
house says, “ I fix here the firm house, standing on a good founda¬ 
tion, sprinkling with ghee ( 3.12,1).” He also prays that he should 
ha'^p heroic children, free frotn diseases {ibid). It should stand firmly 
with the horses and cows and be resounding with the charming 
babling of children. It should thus elevate him to great happiness 
(3,12.2). The house has a broad roof. It supports the master and 
contains the abundance of grains, which becomes soiled only due 
to excess. A cowstall is constructed near it. The young son of the 
master goes after the cows to the pasture in the morning and 
returns to his Hbme in the evening with cows and calves ( 3,12.3), 
Indta, Savitr etc,, erect the house, by means of the pillars. Maruts 
sprinkle it with water and ghee. Bhaga, the king, tills the ground 
to remove grass from it (3.12.4). The house thus becomes a 
kind goddess, the wife of Vastospati. It has the enclosure of 
grass. If is clad in grass. Then the cross beams of bamboo 
arc fixed. The bamboo (vaf/isa) ascends to the pole according to 
ria. Shining there, it wards off the enemies and grief ( 3,12.6 ). 
Thus the thatch, walls and stalls are completed with grass, bamboo 
and wooden poles. A young son of the master, with calves and 
other domestic animals enters the new house. Vessels full of honey 
and curds are brought there. Then the wife of the master enters 
the house with a jar full of water. She is asked to carry the jar 
full of ghee mixed with nectar. She is then asked to distribute 
j the nectar to the people gathered. The sacrifices and other gifts 
'/^j protect the house (3.12.8). The master of the house, enters the new 
* house with a jar of water which is free from disease and which kills 
diseases and with the immortal Agni (3.12.9). According to Kau^ika 
(42.12-15) the ceremony comes to an end by sprinkling the water, 
offering oblations of ghee to Vastospati, feeding the Btahmaijas and 
receiving thek blessings. 
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(c) The sacrifice offered in new house; In the new house 
the master offers ghee mixed with honey for securing prosperity. 
According to Kau^ika ( 23.1 ), the hymn 5.26 is employed to 
accompany the offerings. In this hymn, various deities are invoked 
to make the master prosperous. The offerings are made to these 
deities. Agni brings and employs the yaju’s^^ (prose formulas) and 
fuel {mmidhs, 5.26,1). Indra joins the sacrifice with songs and enjoys 
himself. The wife of the sacrificer urges the prai^as (directives) and 
nivids (prose formulas) to come to the sacrifice. Maruts bring 
chmdas (metres). Aditi comes with the sacred grass and broom 
{ba7-hi and prolcsaiii)- Also Visnu, Tvastr, Bhaga, Soma, Indra, Asvins 
and Brhaspati come respectively with penance, form, blessings, milk, 
virile power, vasat and the brahman. This sacrifice is able to secure 
the heaven (svar) for the sacrificer (5. 26. 1-3). 

(d) The rite for purifying the floor of the new house : 
According to Kausika (.43.3), cooked rice is offered to Sycna (falcon) 
for this purpose, with the recitation of the hymn 7.41. The hymn 
urges Syena to penetrate beyond the waste lands and across the 
waters (7.41.1). Syena is obviously the sun. 

(e) The rites for abundance and prosperity in the house : The 
amulet of udumbara tree is tied to secure the prosperity of the cows 
(19,31.1-2). The master of thelbouse hopes to secure the abundance 
of manure out of cowdung, fruits, food, drink, bipeds and 
quadrupeds (19.31,3-4), By means of the powers,'contained in the 
amulet, he hopes to get the riches, milk, and grain and to remove 
niggard, misery and hunger (19.31.10-11). The hymn 6.79 is a charm 
for securing the abundance of grains at home according to Sayaija 
and Kausika (21,7), In this rite a stone is sprinkled with water 
and kept on the store of grain. Three handfuls of corn are poured 
on it with each re of the hymn, The stone is the symbol of fixity. 
In the hymn the lord of the cloud (Nabhaspati) is urged to 
preserve, to protect and to strengthen the grain in the house 
(6.79.1-2). The god of prosperity bestows a thousandfold prosperity 
(6.79.3). 

(f) The rites for the protection of the house: For securing the 
defence of the house in all quartets, according to Kausika ( 49.7~9, 
51.14), six pieces of stonesareto.be charmed with ghee while 
the hymn 5.10 is recited. Four stones are to be buried in the four 

33. The oflerings made to the V ajus, suggest that the AV is not autagonistio 
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150 


corners of the house. One is to be kept under the centre and one 
on the top. The stone becomes a weapon of assault, The stone is 
addressed as asmavarman (stone armour), which assails any one who 
attacks the master of the house from the six directions ( 5.1Q,l-7 ). 

In spite of the precautions, sometimes the fire may break out 
in the house. The hymn 6,135 contains a charm to quench the 
fire. It seems that there was preserved a pond, pool or ditch 
containing water in the house. The dtirva grass grows there. 
Lotuses grow in it. The pond becomes the gathering place of the 
waters. In the midst of the pond, the house is situated; so that the 
fire can be easily exstinguished. The pond and the vegetation round 
it keep the house cool and minimise the danger of fire (6.106,1-3). 
Kausika (52.5-9) employs this hymn for extinguishing fire, 
appeasing mental fire and reducing the pain caused by burning. 
For extinguishing fire, water is taken in a ditch dug in the house. 
Moss is used to cover the house. The hymn (ibid ) only refers to 
such fire,and the-remedy mentioned therein is digging a pond round 
about. Metaphorically the fire, may be due to agitation of the 
mind caused by a curse. The remedy given by Kausika is that hot 
beans {masas ) are soaked in oil and given for eating. The hymn 
does not refer to such fire. Similarly a person, who is burnt by 
fire, is washed with water charmed, with the recitation of this 
hymn, which may have soothing effect. On the whole, the hymn 
is suitably useful for a charm against fire. Similarly, the house is 
to be kept free from diseases. Hence, the hymn 7,42, refers to the 
removal of all diseases, sin and perdition that have entered 
in the household. The householder hopes to arm himself with all 
medicines (7,42.1-2). 

(g) On returning home from journey, the householder asks 
the house which is personified, to be quiet and not to be afraid of 
him. He comes to it with friendly eyes, willingly greeting it 
(7.60.1). He hopes that it should recognise him when he returns 
(7.60,2 ). He is thinking of it, while on journey ( 7.60.3). He 
prays that it should be full of wealth, companions, enjoyments and 
be devoid of hunger and thirst. He also prays that there should 
be abundance of cows, goats, sheep, sweet drink and food 
(7.60.4-6). According to Kausika ( 24.11), the householder coming 
from journey, on seeing his house, takes the sacred fuel in his hand, 
while muttering this hymn. When he comes near the house, he 
takes the fuel in his left hand and with the right hand touches 
the grass on the thatch, recites the six fcs 7.60.1-6, and enters 
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the house and deposits the fuel on the fire. The general import 
of the hymn agrees with the practices of Kau^ika, 

(h) A rite for finding out the lost property in the house : 
Pusan is urged to bring back what is lost, and the owner should 
be united with it ( 7,9.4 ). According to Kau^ika (52,12), the 
hymn ( 7,9 ) is a charm to discover the lost things. The seekers 
wash their hands and feet. Twenty-one pebbles of sand are 
scattered on cross-roads. Bloomfield®* mentions this as an example 
of alfractio dmiliurn. The pebbles symbolise lost objects and at 
the sanie time counteract on their lost state and expose them to 
their owner, 

(i) The rites for securing harmony among the members of the 
house: An amulet of darbha grass is worn on the body to appease 
anger and to remove harshness from the jaws and mind. Thus the 
angry man loses his anger and becomes easily controlled and of one 
mind (6.43,1-3; Kauisika 36.32), There are many charms which are 
called sammanasyas i, e. those which cause harmony. It is 
absolutely necessary for the happy home to have all members of 
it, of one mind and perfect accord. Then only the life in the house 
becomes comfortable. As has been already described^* with regard 
to the harmonious relations between the husband and wife, the 
rites to bring about harmony in the different members of the family 
aim at making the minds, acts, designs and behaviour of the 
contending members, come together, so that they will have the same 
mind, thoughts and hearts as the master of the house (6.94.1-2). 
They are compelled to agree with him (6,74.2), Then their counsel, 
assembly, course of action and thought become one (6.64,2). In this 
rite the offerings of ghee are made in the fire. The offering is 
called samanahavih (6.64.2), the offering for concord. In this 
manner, with the offerings of ghee, the fire of agitation in their 
hearts is quenched and their different plans are smashed. The 
members of the clan, like those of a family take delight in their 
leader (6.73.2),*® Another offering is called dhruva havih, an 
offering for fixity by means of which harmony is sought to be 
established among different people (7,94), Kau^ika (42.6) pres¬ 
cribes a rite to bring about friendly relations with the guests. 
According to him the guests should be made to ride a vehicle of 


33. Ibid ., p. 543, 

34. Supra, p. 50. 

35. ' Bloomfield, op, cit,, p. 494 



152 


horse or elephant and .should be brought to one’s home. The 
cooked rice or water mixed with barley should be given to them 
for drinking ( 7.44), 

(14) The AV and the Grhya rites: 

Many of the rites in this and the previous section, form 
the Grhya rites of the Grhyasutras, Though these rites in the AV 
are not presented in a systematic form, they contain the matter 
and manner of the Grhya ritual. In all these practices the 
homeopathic and other forms of magic are at the basis. The 
different sathskaras, the rites regarding house and the expiation 
rites, form an integral portion of the Grhyasutras.®^ OlDENBERG®'’ 
considers that the AV Samhita may be regarded as the main 
treasure of the Grhya verses. It can be seen from the matter 
presented here, that the res of the AV are intended for those various 
practices, in which they are employed and are composed for these 
very rites only, 


36. OLnENBEKG, The Qrhya STitras, 8hE XXX, pp. 299-307, 

37, JUd.^v.X, 



YI 

THE WITCHCRAFT IN THE AY 

1—The purpose of the Atharvanic witchcraft. 

2^The ioitiation in magical rites. 

3—The water in magical rites. 

4 ‘—The spell and water in a charm for reviving a person 
almost dead. 

5— The fire in magical rites. 

6— Bharadvaja’s charm. 

7— The flesh-eating fire in magical rites. 

8— The fire exposes the evil spirits, 

9— • Fate, Yatudham and Krlya, 

lQ-—Ydtudhanl. 

11— To attain supremacy over the enemies by means of the 
miraculous power of the Atharvanic spells. 

12— Gandharvas and Apsarasas. 

13— Curses. 

14— Bad dreams. 

15— To detect and to punish the sorcerers, 

(1) The AV prominently deals with witchcraft, which can be 
used for good or bad purposes. Similarly sacrifice can be employed 
for good and bad purposes. Thus witchcraft and sacrifice are the two 
main weapons of the Atharvanic priest. The AV aims at making 
the human life more happy, comfortable and lasting for the full 
duration of hundred years. The Atharvanic priests employing 
these two means further the general aim of the AV. In the ordinary 
course of the things, there would not have been any sin or ill-will 
in the world, if there were no conflict of human interests. But 
because there is conflict of human interests, the life is not smooth. 
Jealousy, ill-will, hatred and craze for dominating others are found 
among the common masses for all times. Any one, coming in the 
way of the fulfilment of one’s desires becomes his enemy. Any 
one, who cannot bear the good of others hates them. Thus one 
creates a number of enemies round about him. Both parties resort 
to witchcraft or magical sacrifice with a view to destroying other. 

20 
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Thus the Atharvanic priest or even any individual, taking interest 
in any party resorts to witchcraft or sacrifice. His professed aim 
in all these practices is to defend him or his side against the 
malicious attacks of his opponent, who also resorts to them for his 
own defence. Thus the primary intention of the witchcraft 
practices of this nature is self-defence. Here is then the struggle 
for superiority based on the superiority of the brahman ( magical 
potency) of the priest. Whosoever has more potential brahman, 
wins. This is thus the genesis of a number of charms employed 
against enemies. The enemies are those who practise witchcraft and 
who hate or rival with him and who do not allow him to enjoy 
the full length of life. Akin to the human enemies are the 
demons or demonic creatures. The human enemies are almost the 
demons as their intention is to assert supremacy over others by 
the force of magic. Then there are a number of male and female 
demons, who move about at night with the sole intention of 
harassing the people, To defend the helpless people against the 
assault of such demons, the Atharvapic priest comes forth with 
his witchcraft practices. Thus the self-defence and aspiration for 
securing supremacy are at the basis of such practices. 

In this chapter it is intended to deal with such magical practices 
and to find out from the text of the AV with the help of the Kaus'ika 
Sutra, the theory and practice of such witchcraft, 

(2) The initiation in magical rites : 

The practice of magic is like any other religious act. The 
performer of the magic rite is in the same way consecrated. He 
wears a girdle (mekkala). According to Kaus'ika ( 47. i4-15 ) the 
girdle is to be tied for securing success in the abhicaraJcarma (magical 
rite). The hymn 6.133 is employed for this purpose. The girdle 
is like a duly offered sacrifice. It then becomes the weapon of 
seers. It thus partakes of the vow to kill the enemies (6, 133. 2), 
The practitioner of the rite ties the knot of the girdle. He is 
enriched with the power of the brahman, penance and exertion by 
means of the girdle. "Thus the girdle stan ls for all these. He is 
then the student of Mrtyu. He is capable of taking away the 
life of a person and offer it to Yama, the god of death (6.133.3). 
He has deep faith in his practices, for the girdle is the daughter of 
Faith and the sister of the sages, who create beings. It was also 
tied by them in their extraordinary task of creating the beings. 
It is expected to bring to him the wisdom, thought, penance and 
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strength of Indta (6.133.4-5), It will thus be observed that the 
priest has secured extraordinary power in himself by m 3 a»Ds of 
the magical practices {brahman), psmance and exertion. With 
that he can kill any one, who is inimical towards him or his 
client. Thus for killing his rival or enemy he aspires to lead long 
life (6.133.5). 

( 3 ) The water in magical rites : 

To kill enemy, the water which is magically charged is employed 
( iO.5 ). It is called water-thunderbolt (jjKiauaira), which is thrown 
in the direction of the enemy.’ The waters are firstly enjoined 
with the strength, force, power, heroism, manliness, power of 
conquering and Also the powers of Ksitra, Indra, Soma 

and waters are associated with them. All creatures stand by the 
priest in this act. Thus with the res, 10.5.1-6, a jar of brass is washed 
and taken near the water. Then according to Kausika with these 
res he puts the jar in water, fills it with it and goes off. He, then, 
keeps the jar in a hall. This is the water for witchcraft. These 
waters contain the sperm of waters, portion of Agni, Indra, Soma, 
Varuna, Mitra, Yama, Pitr and Savitr. They are called upon to 
deposit splendour in'the priest (10.5,7-14), While reciting this 
portion of the hymn he divides the water in the jar. Half of it is 
placed in its receptacle, which is heated on fire. Handfuls of 
water in the jar are thrown in the direction of the enemy. He 
releases thereby that portion of the water, which is of the nature 
of yaju formulas, with which the gods are offered sacrifice. They are 
released against him who hates him and whom he hates, so that 
they should not hate him back. By means-of this brahman, which 
is the missile, the snem^ is laid low and killed ( 10.5,15,21). The 
waters thus become a secret missile, charged with the magical 
potency of the priest. The Rgvedic description of the three strides 
of Visnu is attributed to the waters, magically charged. The 
priest says, “You are the strides of Visnu, killing rivals. From 
the earth we disproportion him, who hates us and whom we 
hate. Let the enemy not live. Let his life-breaths leave him 
( 10,5,25).’’ The waters are sharpened with the powers of the 
earth, heaven, sky, quarters, res, sacrifice, herbs, waters and 
agriculture (10.5.25-35 ). The water in the receptacle is thrown 
on the ground. The waters thrown in the direction of the enemy 

1. According to WniTNEt (p. 579) water thunderbolt is a big name well 
befitting the black magic of the hymn for throwing handfuls of water with much 
hoons-poous. Also see OaLANU i AlHndisahea Zauher^ritml, p, 171. 
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have laid low the enemy. Then the priest turns to the south. He 
is triumphant. He claims that he has surpassed all fighters and 
niggards. Thus he can involje the life, splendour, and breath of 
him of such and such family ( amu^ayava ) and the son of such and 
such mother {amusyah putrah). He makes him fall downwards. By his 
spell, he is confident to lay low any one whom he hunts and utters 
the formula containing his name (10.5.36-41). The waters are the 
missiles which close upon him. They are the divine fuel. In this 
sacrifice the enemy is offered as an oblation. The thunderbolt of 
waters ( apa?h vajra, 10.5.50) having four points thrust against the 
enemy, to split his head and to crush all limbs (10.5.50). The 
priest is enraged on account of the curses hurled against him and 
harsh speech uttered by the enemy. So the waters, magically 
charged represent the shaft that is born of the fury of his mind and 
pierce^the enemy (10.5.48) and the false worshippers of the gods 
(10.5.49). This is thus an instance of the homeopathic magic. 
The thunderbolt kills the enemies of Indra. The waters charged 
with the magical qualities and produced on account of the brahman, 
penance, exertion and rage of mind are a thunderbolt. -Therefore 
they must kill his enemies. The steps taken in the direction of 
enemy are the strides of Visnu. Thus the waters represent the 
magical power ( brahman) of the priest. 

(4) The spell and water in a charm for reviving a person 
almost dead : 

The water is also used in sprinkling a person, who is to be exem¬ 
pted from disease and death, with the recitation of the hymn 5. 39. 
The hymn refers to the eflBciency of the priest in reviving a person, 
who is dead or is on the point of death. The^speech of the priest is 
the main power behind this magical rite. He says, T bind your life 
( asu ) here firmly. Do not go away. By speech I speak for your 
release ( vaca vadami te, S,S0.i-2 ).’ This condition of death has been 
inflicted on the person, because he was subjected to witchcraft by 
his own men or by stranger, or he must have hated some one, or he 
must have cursed some man or woman ( 5.30.3). Owing to the sin 
of his father or mother, the witchcraft might have been inflicted 
on him. As the result of it, he is almost on the deathbed. The 
priest by means of bis speech also removes the witchcraft, coming 
to him due to the sin of his female relatives and brothers (5.30,4-5). 
He assures the dying man, ‘ Be not afraid. You shall not die. I 
have taken out disease from your limbs. By my speech, the fever in 
your limbs, and heartache are forced to go away (5.30.8-9).’ He 
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then comes to consciousness, out of the profoundly deep darkness. 
The powers ofhis diflEerent senses return. Agni gives him breath, 
eye-sight and strength. He is not dying now, Surya holds off 
death by his rays. He keeps prava and apma breaths in tact 
(5,30,14-15), Thus due to the sin of his parents or relatives, or 
due to his own actions, his enemy works a witchcraft on him. It 
makes him afflicted with diseases, fever and phthisis. He is on the 
point of death. But the Atharvaijic priest sprinkling water over 
him (Kausika 58,3-11), while reciting this hymn brings him to his 
life and endows him with his former strength. The craving for life 
in this world and no unnecessary hurry to go to the other world 
are the main themes of the Atbarvanic teaching. The priest says, 
“ This world is dearest to the gods, A man is destined to die by 
a certain course of death. Till then we invite you here to live up 
to old age (5,30,17). ” 

( 5 ) The Fire in magical rites: 

Like water, fire, is used by the Atharvanic priest in his rites 
(7.70). The enemy is performing a sacrifice for destroying him. 
To frustrate and counteract that sacrifice, chaff of rice grains 
is offered by means of the middle leaf of pcdasa tree. Accord¬ 
ing to Bloomfield^ the offering of chaff is the typical hostile 
sacrifice, offered to the demons, Ordinary sacrifice is offered 
to the gods, with ghee, rice etc., which contain substance. The 
magical sacrifice is offered to the demons with chaff which is 
devoid of any substance.® The rival of this man is offering 
sacrifice of ghee in the fire while reciting the yaju texts. This 
man intends to frustrate the sacrifice of his rival. So he offers 
sacrifice to Nirrti accompanied by Mrtyu, Yatudhanas, Raksas 
to smite the sacrifice, accompanied by the oblations and yaju texts 
and performed by him with his thought and speech, before it 
takes effect, by means of creating errors and falsehood in its 
performance. The gods are urged to scatter his ghee intended to 
be offered in the sacrifice (7.10.1-3). The priest ties his both 
hands and closes his mouth and with the fury of Agni he destroys 
the oblation of his enemy ( 7.70.4-5 ). Thus this counter sacrifice 
destroys the sacrifice commenced by his enemy. He cannot utter 
yajus, nor offer ghee in Agni. Thus the sacrifice is destroyed. 
This is the use of telepathy in magic. 


8. SSE 42, 557. 
3. AB 2.7.1. 



(6) Bharadvija’s charm: 

A person is engaged in performing a holy sacrifice. His enemy 
is performing wit-chcraft to obstruct his rival’s holy work. _ The 
person resorts to the Atharvanic rites to kill the enemy. Sayana 
and Kau^ika {47,12,14,16,18.25-29 ) prescribe the hymn 2.12 in this 
rite for killing the enemy who obstructs the holy work,* The 
hymn is called as bharadvajapravraska, the cleaver attributed to 
Bharadvaja, a seer in the Ahgirasa family and the traditional author 
of the 6tb Maijdala of the RV, While reciting this hymn, he cuts 
a staff of bamboo, to symbolise the cutting of the enemy, Kausika 
(47.25-29) describes in detail the magical practices, While 
reciting this hymn ( 2.12 ), he cuts the foot-prints of the enemy, 
running to the south, w'ith a leaf from 2Mraiu tree. He cuts 
three lines along the length and across the foot prints. He then 
fixes his mind on the triangles thus made. He ties the dust from 
the cut foot-prints into a leaf of a palasa tree and throws it in a 
frying pan, If the dust crackles the enemy is killed.® Bharadvaja, 
the seer of 2.12, is himeslf inflamed on account of the consecration, 
fasting® etc. So he urges the deities such as the heaven and earth 
to be inflamed. He urges the holy gods to listen to the hymns sung 
by himself ( 2,12,1t2 ). He hopes that he, who spoils his mind and 
who becomes his enemy should be bound in fetters ard misfortune. 
With his heart burning he shoufes to Indra. He has power and 
ability to kill the enemy as a tree with an axe (212,3), The enemy 
despises him and abuses his brahman being done. His seven prarias 
(life breaths) and eight manyds (veins at the throat-Sayana; marrows- 
BLOOMFIELD) are cut by means of his brahman, which is explained 
by Sayana as the magical rite accomplished by the recitation of the 
charm. The hater of his brahman is thus surrounded with heat and 
his limbs are chopped off (2,12.6-7), With the merit derived from 
the performance of the sacrifices and other secular deeds (istdpurta) 
of his Pitrs, with the thrice eighty singers of the Samans and the 
Ahgirasas, he seizes the enemy with his fateful fervour, i. e. the 
ferocious energy produced by a deity in the form of Krtyd which is 
generated by his magical practices (2.12,4). He holds his enemy in the 
fire, which is enkindled (2,12, 8). Thus in this magical rite 

4. WfitiTNEY on 2, 13 considers that the person is not engaged in a holy 
saorifioe, but in incantations which are thwarted by the enemy. 

5. Bloomfield, ibid., p. 294. He summarises here the history of the inter¬ 
pretation of this hymn. WEBBS, Ind, Stu. 13.164 considers that this hymn refers 
to a fire ordeal. But KauSikS' a explanation of the rite seems to be more reliable, 

6. SSya^^a on 3.13.1. 



the fire is enkindled. A branch of a tree ( a bamboo-Kausika) is cut 
by means of an axe. A portion of the dust, which had. a contact with - 
the enemy is thrown in the fire. As the result of these acts the limbs 
of the enemy are cut like a tree. He is burnt. Here we have the instances 
of the homeopathic and contagious magic.’' In the former act the 
similarity between the acts of cutting a tree and cutting the body is 
at the basis of the magic; while in the latter the dust which had 
come in contact with the enemy is treated with magical effects and 
thus burns the enemy even though it has no connection with the 
enemy at the time of the rite. Once it was connected with him, so 
it is believed that for all times it will be connected with him. Thus 
the dust, which once had the contact of the enemy, when thrown in 
the fire, burns him ever afterwards, 

( 7 ) The flesh-eating fire in the magical rites : 

The Kravyad Agni is the fire, which consumes the dead. Thi® 
fire is magically employed to cause consumption and other diseases 
and for killing the enemies. Another kind of fire is that which 
eats raw things. It is an ordinary fire. These two kinds of fire are 
not fit to be used in sacrifice. The third fire called havyavah, which 
carries oblations is fit for sacrifice. Kau^ika ( 69 7 ) employs the 
hymn 12.2 for preparing the garhapatya or household fire to destroy 
the flesh eating fire ( kravyad ). This flesh eating fire is the crema¬ 
tion fire. If it is not properly extinguished, it enters the houses and 
cow stalls and works out destruction of creatures in them. It is to 
be pacified, as its coming in is an act of witchcraft. This fire is to 
be offered with lead (sisa), beans (ma^) and ghee (ajya 12.2.1,4). It is 
then carried away for performing the sacrifice for the manes 
( piiryajn% 12.2.7 ). All evil in men, horses, cows, goats and sheep 
is thus wiped off in this fire which is offered with lead, reeds and 
dark beans. This fire causes headache, which is wiped off on 
pillows. Thus by wiping off the sin one becomes pure for perform¬ 
ing holy acts, laughing and dancing ( nrli, hasa, 12,2.13,22 ). If 
this fire is not removed from the house after the death of his 
father, the eldest son, who receives double share of his paternal 
property comes to grief ( 12. 2, 35 ). When a woman’s husband 
dies, her husband is affected by Grahi, the female spirit of 
destruction. The intelligent Atharvanic priest CBrahma), is 
engaged to remove the flesh eating fire (12.2.39 ). In addition to 
the offerings of lead, beans, ghee and black ewe, the Kravyad fire 


7. Frazbb, Golden Bough, part I, Vol. I, p. 52 ff, 
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is offered with the withered cane, blossoms of sesame, reeds and 
staff (12.2,54). 

( 8 ) The fire exposes the evil spirits : 

Agni is used in the Atharvaijic rites to expose and destroy 
the flesh-eating demonic creatures. The Pi^acas, demons and evil 
spirits are chased away by Agni, This is the simple Atharvanic 
sacrifice for witchcraft. In all such aihicarakarmaa ( witchcraft 
practices) five fore sacrifices {purastadhomas) are offered. They are 
offered to Agni {2.19 ), Vayu (2.20), Surya ( 2.21), Candra ( 2.22 ) 
and Apah (2.23). They form the essential pre-requisites of the 
witchcraft sacrifices. They are also employed in counter witchcraft 
practices. In these sacrifices these deities are urged to burn against 
him, who hates the Atharvavedin and whom he hates with all 
their heat, rages, gleam, burning and brilliancy (2.19-23.1-5). The 
Atharvanic priest is a man of very high self conscious dignity. He 
has confidence in his own ability to work out witchcraft and 
remove evil creatures. He takes the help of Agni, who is offered 
with ghee and particular fuel, while he recites the Atharvanic 
charms. He urges the fire of truthful vigour to burn him who 
abuses him, who is badly disposed to him, who desires to kill 
him and who becomes hostile to him (4.36,1). In the jaws of 
fire are placed by him, those who seek to harm him when he 
intends to injure them. Thus he overcomes those evil spirits, 
which haunt his house (agara-battle-field, Sayana 4.36,3), which 
shouting go out on the night of the newmoon day and which 
intend to injure others ( 4.36,3), The priest says, ‘I overcome 
pisacas. I take over their wealth. I kill all evil creatures. May 
my intention (akuti) be successful (4.36.4).’ The priest takes the help 
of the various gods, who vie with the sun. and who are in the 
rivers and mountains(4.36,5), He proudly declares that he is the 
tormentor {tapana) of the pisacas, who do not rest when they have 
seen him (4,36.6). The makers of witchcraft are on the same level 
with the flesh-eating piiacas, robbers and hostile creatures. But 
the Atharvanic priest claims himself to be superior to them. He 
proudly tells, “ I am more than match for the piiacas, thieves and 
wanderers of the forest. From that village, which I enter, all 
piiUcas vanish. In that village where my fierce power ( ugra sakas ) 
has entered, all evil spirits run away. The people there do not 
think of any sin (p killing the hostile and demonic creatures. 
Those who irritate me with their childish talk, like mosquitos the 
elephant,! regard them as insignificant (4.36,7-9) ”. This declaration 



161 


of the Atharvanic priest gives us a fair idea of his activities in the 
villages, where he found the most suitable ground for his practices 
and where he prospered. Thus to destroy those demonic creatures, 
he utilised Atharvanic sacrifice for witchcraft. According to Kauiika 
(48.37) he uses the fuel of the trees struck by lightning, for such 
magical sacrifice. Agni thus pacified in the magical sacrifice, is urged 
to send a female demon with teeth, spreading pain, idatvaii aravi 
against the evil hostile being, who assails him while walking, 
standing, sleeping or waking so that he should have no house to 
stay, nor progeny to continue (7.108.1-2). Ghee and fuel of tarstghi 
tree are offered in Agni to overcome the piiacas, and to fell down 
the enclosure of Soma® in the sacrifice of the rivals (5,29.1-3). The 
piiacas are hravydds (eating raw flesh ). They attack his flesh 
and spirit (asw) and thus entering his body, they delude his mind 
(5.29.5,10). They enter his body, while he eats raw, cooked, riped, 
unripe food, and also through milk and churned drink {vmntha), and 
while eating the grains obtained without cultivation {akxstapacya, 
5.29,6-7), They remain concealed in the drinking water, and in 
the den of familiar (demons, 5,29.8). As the result of this 
attack of the pisdcas through food and drink on the flesh, spirit and 
mind of the person, he suffers from phthisis, which gradually 
reduces the flesh from his body. Agni offered with ghee and fuel 
pierces the eyes, heart, tongue and teeth of th&pisacas, who, then 
becoming helpless, leave his body ( 5.29.4). The man then becomes 
exuberent, holy and free from phthisis ( 5.29,13). The offerings of 
ghee and fuel of trees burnt in the conflagration fire, in the sacrifi¬ 
cial fire are referred to at 6.32.1. They destroy pisdcas and demons 
(6.32.2 ). According to Kau^ika ( 31.3) in this magical sacrifice 
a ditch is dug round this sacrificial fire. It is to be filled in with 
hot water. Cake is to be offered in it, taking thrice round it. 
According to Kaus'ika (48.1) in the magical sacrifice, to kill rivals 
{sapatnaa), niggards ( ardrjas), placets and howling female evil 
spirits. Sadanvas, the fuel of asvattha, krkatasa, eraxKja (castor oil 
plant ilesmdntika, kkadira and reeds are offered in the fire. Th^ 
offerings are directed to the undesirable beings with the word 
'svdhd' (2.18.1-5), Along with these undesirable persons, there 
ate the wizards, the ydtudhdms, who are pierced by Agni, when 
he is offered with ghee and fuel (1.8.1-4), This Agni is increased 
by the magical power (brahman) of the priest (1.8.4). It may be 
mentioned here that the priest, while offering ghee, fuel etc. in 

8, PPP reads somUya for asya in ^aunaka at 5,29, 3. PPP gives better 
sense. Hence I have followed it. 

n 
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the fire, which is charged with the magical superhuman power of 
the priest ( brahman), recites the hymns of the AV. In these hymns, 
the priest deliberately mentions the secret name or ordinary name, 
the geneology, the name of the father, mother etc,, of the opponent 
whose destruction he aims at. Also he repeats the same name or 
sentence to bring effectiveness in the charms® (1,2.1). 

In practising witchcraft the Atharvanic priest employed, water, 
fire, flesh-eating fire, and fire in which he performed the magical 
sacrifice. In this sacrifice he invoked,jhe gods in general and in 
particular Agni, Vayu, Surya, Candra and Apah He offered the fore¬ 
sacrifices. He offered ghee, the fuel of trees burnt in conflagation fire, 
or of forest trees or of specific trees mentioned by Kausika, There 
is not much difference in the outward appearance of the Rgvedic 
or Yajutvedic sacrifices and the Atharvanic sacrifices.The difference 
. probably lies in the spirit in which they were performed and for 
which they were performed. The Atharvaijic sacrifices were also 
performed for benevolent purposes. Even in the hostile sacrifices, 
the purpose is self defence. But the spirit of the sacrificer is 
different. The priest charges everything in the sacrifice, the fire, 
the fuel and the oblations with his magical potency ( brahman ), 
which he has secured by the performance of penance, consecration 
and exertions. He is confident that the fire and other deities must 
submit to whatever he says, Thus the spirits, sorcerers and 
inimical, hostile and demonic creatures, in short whosoever is 
against him, can be easily removed from this world, only to make 
him happy and freed from any ailment, sins and diseases. Thus 
the spiritual power {brahman'), the Atharvapic priests claimed 
themselves to possess, was employed by them for satisfying the 
physical needs and attaining secular prosperity, which was their 
ideal. Ravaija in the Ramayaija, or any one who desires to employ 
his spiritual power for fulfilling his secular needs and prosperity, 
is the successor of the Atharvatjic priest and his tradition. 

m 

(9) Yatu, Yatudhana and Krtya: 

Another most common form of witchcraft is the prepa¬ 
ration and employment of krtya or yatu, SB 10, 5. 2. 20 employs 
the term yatu to mean hostile witchcraft, GrassmANN’® points 
out that in singular the term, yatu means ghost, witchcraft a 
creature possessed by ghost and in plural stands for demon as 


9. Bloomfield, op, cit ., p. 235. Also Shorter, Egyptian gods^ p. 99, 
10. Worterhuch zim Bigmda, pp, 1107, 347, 
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in the Zend. According to him the term kritrya is primarily derived 
from root kr to do, which has later on the sense to bewitch." It 
thus seems that krtya is a female figure, which executes the task 
of its maker. Similarly yatu is derived from root ya, to go and 
means * going ’ and then ‘ anything, which goes at the instruction 
of its maker,’ It may mean the secret power or spirit made to 
conceal in any object with a view to bringing about the effect 
desired by its maker. Yatudhana is clearly the author or maker 
of such power or spirit, i. e. a sorcerer or witchcraft maker. In the 
AV, the sorcerer is a demonic creature on par with Raksas, and 
other hostile creatures. Thus Krtya or Yatu is worked out by a 
sorcerer primarily for the destruction of the other party. Tne 
AV treats the working of such Krtya and also counter-acting it. 
It is the struggle between the magical potencies of the sorcerers; 
for, he who has more such power, can repel or counteract the 
Krtya of the other party. The AV gives very interesting account 
of the construction and working of Krtya or Yatu.‘’‘ Krtya may be 
fashioned by men or women or by a Brahmana, Ksatriya (Rajan) or 
Sudra (10.1.3), Like a bride decorated for the marriage procession, 
she is to be skilfully decorated. She has a head, nose, and ears, and 
has variety of forms and is adorned with a crest (10.1.2,15). She 
has joints, The sorcerers bury her in the sacred grass { harhis ), 
field, cremation ground (smaJana) or in the household fire (10. 
1.18). She is capable of going to any distant place (10,1.2), 
She is sometimes sent with charms having her name while giv¬ 
ing offerings to the Fathers or while offering oblations in 
the usual sacrifice (10111). She is thus sent against any 
person or animal She attacks the victim and slaughters an 
innocent person, cow, horse or any creature ( 10,1. 29 ). She is 
covered with darkness and cannot be seen (10.1. 30 ). The person 
suspecting the attack of such Krtya performs the great pacificatory 
rite (mahaianii), wherein the hymn 10.1 is employed by Kauiiika 
(39. 7-12). According to this rite, the man performing this rite, 
at night takes off his shoes, puts on a turban and proceeds to the 
place where she is supposed to have been instituted. He sprinkles 
holy water as he goes. If she is found there, he counteracts the 
spell by reciting the hymn, 10.1, By means of a magical plant he 
destroys the spell, which recoils on its maker, like a wife rejected 
by her husband (10,1.3-4). The performer of this counter-witch¬ 
craft considers Afigirasa as his leader and supervisor in repelling it 

11. Also sea M AODONEU- AND Keith. Vedic Index, pp. 118, 3.190, 

12. For details see N. J, SHBastD®, The foundations v, 179. 
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(praticim JLhgirasa, purohita and adhyaJc§a, 10,1, 6). He thinks that 
he is harmless, thereiore Krtya should not trouble him (10.1.7 ). 
The magical herb, through the power of his hrahman and res which 
form the essence of the seers, releases him from the sin against the 
gods, fathers and of taking her name (10.1.12). The Atharvanic 
priest who directs such rites leads her to him, who has sent her, like 
a crushing army with heavy chariots, along the roads and crossroads 
beyond ninety navigable rivers,, which are difficult to be crossed 
(10. 1.16). By means of a sword of good steel in the house her 
joints arc loosened. Her neck and feet are cut off, and she is asked 
to go away to her maker and harass him, but never to return 
to him (10.1. 20, 21, 25,24 ). She is asked to kill the progeny 
of her maker who makes secret spells and directs_ her against 
others (10.1. 31,). Thus the aim of the charms of Afigiras is to 
counteract such Krtyas and relieve the victim of the harass¬ 
ment to his life and property. The counter charm brings about 
the destruction of the maker of the witchcraft and happiness to 
the victim. The Krtya can be deposited in raw earthen vessel, barley 
and wheat, raw flesh, cock, goat, crested animal, sheep, one-hoofed 
animals, animals having two rows of teeth, ass, rootless plant, 
personal property, field, house, fire' in the house, assembly hall, 
gambling house, army, weapons, arrows, drums, well, cremation 
ground, human bones, funeral fire, deadly fire and quenched fire 
(5,31.1-9), One can easily realise the variety of places, where 
such Krfya can be deposited and worked against. There is no place 
safe from the witchcraft. But the Atharvanic priest assures the 
victim that those, who prepared the Krtya arc fools, since they 
have to bear the counter-magic of him who is wise and is possessed 
of superior brahman ( 5,31.10). The attitude of the AV is purely 
defensive, obliging and working for the benefit, happiness and 
long life of the people, who follow it. However the Ahgirasas also 
practised the hostile Kytyas like the Asuras ( ahgirasl and asurij 
8,5.9 ), but the AV contains charms for counteracting such Krtyas 
for the benefit of the human beings. In the RV (J.104) the seer, 
Vasisfha utters a volley of abuses against,the demons, who thrive in 
darkness, who are evil-plotters, and the haters of the Brahmanas and 
their hrahman^ who eat raw flesh, and who have dreadful eyes. The 
AV 8,4. is the hymn corpesponding to RV 7.104 whose seer- is 
Catana, He is using his invocations uttered with wisdom. These 
brahmans ( magical practices) are expected to crush his reviler, 
who harms his taste of drink, or horses, cows or body (8,4,1-10). He 
is enraged because he is called by his opponent that he is a 
witchcraft maker, when he is not (8,4.16). He gives a valuable 
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information about the sorcerers and their practices. It is surprising 
that the seer Vasistha possesses the knowledge about the witch¬ 
craft, even though he considers it as an insult to be associated with 
it. It is possible that the Vedic seers might be practising witch¬ 
craft, though they did not publicly profess it. This appears to be 
the truth from the number of the seers common to the RV and AV, 
It is possible that they might have resorted to it as a defensive 
measure, to protect their sacrifice and property ( 8,4.18 ). Catana 
( Vasistha ) knows that a female witchcraftmaker goes forth at 
night like a female owl, hateful and hiding herself away. He 
invokes Indra to crush with his thunderbol^, the sorcerers who 
assume the form of a dog, owl,cuckoo,eagle,vulture and harass men 
and disturb the oblations in the sacrifice ( 8,4,20-23 ). Thus the 
sorcerers were believed to be assuming forms of different creatures 
going in darkness to harass the opponents. The Atharvanic seer 
urged Indra to kill male and female sorcerers, who move to infatuate 
others ( 8.4.24 ). Thus it seems that men and women practising 
magic possessed mysterious power to control, win over or destroy 
others. The persons who practised witchcraft ( yatu or krtya ) are 
styled as Yatudhanas. According to Sayana (1.7.1), the term 
means a demon, rak^asa. WHITNEY and BLOOMFIELD? think it 
to mean sorcerer, BLOOMFIELD remarks that the term, oscillates 
between the meanings, human, sorcerer and hostile demon. RV 
5.12.2, 7.104,15-16 refer to it as a man who practises Yatu, It is 
possible to understand the relation between the two meanings, 
Yatudhana is a person who practises witchcraft, good or bad, 
angirasi or asuri, by resorting to the construction of a doll-like 
female image, magically charmed, or by means of the homeopathic or 
contagious magic,and thus metaphorically he is supposed to be 
an evil spirit, a demon who resorts to hostility., Generally these 
spirits are described as coming out at night and are covered with 
darkness. It may be thus a mere fancy to imagine their existence 
in the ghastly shadows of the objects, which look quite different 
at night time. It is significant that Agni is most prominently 
urged to destroy or to expose them. Agni for this purpose 
is offered with ghee and sesame oil (1. 7. 2), This is quite 
natural, since the blaze of Agni removes darkness and inspires 
confidence (3,7.1-5), Thus though all evil beings are of 
the same type, distinction is made between them and they are 
separately named. For instance Kimidin is explained by Yaska 

13, iWd.,p. 337f. 

14 . Fbazeb, loc, cii, 
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and Saya^a as the spirit which says, ‘ What now? What is this? 
According to Griffith itls a vile, treacherous spy and informer. 
Also the maker of witchcraft is a Dasyu. Sayana (1.7) explains him . 
as one who causes destruction. Whitney (ibid) considers him to be 
a barbarian, while BLOOMFIELD (ibid) takes him to be a demon. 
Griffith ( ibid) thinks him to be a powerful hostile being in the sky, 
and also a man of indigenous races who opposed the immigration 
of the Aryans. Atrins are also a class of evil beings, who devour 
everything ( ibid ). These spirits enter the bodies of creatures and 
cause trouble, according to Sayana {1,7). Such evil spirits cause 
diseases, physical and mental (1.28,1), These evil spirits are nothing 
but the human beings or their acts which deceive others (1,28,2)_ 
Further light is thrown on the real nature of the Yatudbanas or 
evil spirits in the hymn 8.3 ( =RV 10.87). These evil beings ate 
the worshippers of the false gods ( muradeva 8,3.2). They like to 
eat raw flesh { 8,3.3 ), They sometimes fly in the sky ( 8,3.5 ), Of 
course this is the popular belief. They have hearts, arms and ribs 
(8,3.6). They move about with spears (8,3,7). They live 
on the life of others (8.3,13). They kill the truth [Ha) with 
falsehood {anrta, 83.11 ), They are wicked creatures who swear 
(8,314), They besmear themselves with the flesh of men, horses, 
cattles and take away the milk of the cow ( 8,3,15 ). Atharvan, 
like Aiigiras burns these fools, who damage the Truth (8.3,21). He 
forces away the wicked godless magic ( adevi mayd, 8.3,24). Thus 
one can easily realise that the Yatudhanas and other kindred beings 
are the wicked, foolish sorcerers, who practise godless magic. All 
abuses and curses arc hurled against them. They are all Dasyus 
and Arayas, All the magic or countermagic, practised by the 
Atharvavedins is the godly magic, which is conducive to the 
happiness and comfort of human beings and other creatures. Kau^ika 
(8.25) employing this hymn (8.3), prescribes the offerings of husk and " 
fuel of forest trees, such as trapusa, musala, khadira and sarsapa 
(mustard ), rice and barley and the hooks made of khadira ttee, 
copper and iron of uneven numbers, to destroy demons, piidcas and 
evil spirits. Thus Kau^ika includes Raksas ( demons ) and Pisacas 
among the Yatudhanas, They are also named as Serabhaka.*® 
According to Sayana ( 2.24,1) he is the lord of the Yatudhinas. 
Their other names are Sevrdhaka, Mokra (one who robs wealth ), 
Sarpa ( serpent like), Juriji (old hag ), Upabda ( of fierce sound ), 


15. PPP reads iSarabhaka. With this reading the term is intelligible. It 
means one who is like Sarabhs, wild creature having 8 feet, foot on the back in 
addition to tho four normal feet, See BSija, Hansacarita i. 
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Arjuni ( white coloured), Bharuji (one who takes away body 
2'24,l-8), They employ yatus, ’ 

(10) Yatudhani: 

As I have remarked above, the Yatudhanas are the people 
who practise hostile and godless magic. Similarly a number of 
evil qualities in_such persons are personified as female divinities 
such as Nirrti, Araddhi, Arti, Arayi and Arati. According to 
Bloomfield,’® the poet has in his mind the withholding of the 
priestly fees in the conception of Arati. It signifies niggardliness, 
grudge and avarice. The priest appeals to Arati not to stand in 
his way when the priestly fees ( dalc^va) are being given to him 
(5,7.1). She has a minister or agent, who disturbs, his winning 
the fees (5.7.2), Her relation is Asamrddhi, who is oppressive 
and piercing ( 5.7,7 ). She transforms herself into a naked woman 
and clings to men in their sleep, frustrating their thoughts and 
intentions (5,7.8 ). Nirrti is a goddess of golden hair, complexion, 
cushion and robe (5.7.9-10), According to Kau^ika (41.8) 
offering of an oblation of ghee, or of rice grains mixed with gravels 
(18.14 ) are made to secure wealth. 

Like the female deified evil qualities in a person, there' is a 
class of demonic female creatures called Pi^acis. These pyicis 
are called Canda (fierce), Sadanvas (howling) and Mangudi. 
They have families and also children. Their daughters are 
described as nissa/a (taller than jSala tree-Sayana; expeller- 
Whitney) bold oyercomer, ehavadya (of long drown howl- 
BloOMFIELD : of one tone- Whitney, of severe tongue-Sayaija) 
and blood thirsty ( 2.14.1). They resort to cowstalls, gambling 
house (aftsa: axle-WmTNEY), barns iupanasr-the body of waggon- 
Bloomfield and Whitney ) and houses. The Atharvaijic priest 
by means of his spell drives away all these daughters of Piiacis, 
Sedi, Nirrti-all female evil spirits from these places (2,14. 2-3). 
These evil spirits, attacking the bodies, houses and property 
of men, assume the form of the hereditary diseases, born of 
the Dasyus (aboriginal demonic creatures) or sent by men 
( 2.14. 5), They are all sent deep in the earth in the lower house 
(the nether world-Sayana ) by the charms of' the priests so that 
they would not come up and harass the human world. The priest 
says, ‘ I have gone round the houses of these Sadanvas, quickly 
like a horse in a race course. . I have conquered all conquests 


16. ibid., p. 423. 
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(2.14.6).’ Thus he knows them and their places of residence. 
He has acquired the magical quality to move round their places 
in the quickest time. This hymn (2,14) is employed by Whitney 
against the Sedanvas. According to Bloomfield this is a charm 
against a variety of female demons conceived as hostile to men, 
cattle and home. Weber‘'^ thinks that it is used against rats, 
worms, pests and troublesome insects. Looking to the contents 
of the hymn the application of this hymn suggested by Bloom¬ 
field is preferable. According to him** the hymn is originally 
intended against those evil spirits, which cause distress to the 
household and family life; hence secondarily used against the 
death of children in the house, barrenness of cow and funeral 
fire. It may be also connected with the purification of a 
house, as can be seen from the pun on the word sola (Ma-house). 
This employment of the hymn is suggested to him from Kau^ika 
(34.3-11). Kaudika employs the hymn to remove the death of 
children, miscarriage or still-birth of children. It prescribes 
that the woman having the habit of miscarriage is dressed in 
black garment. Then ghee is poured in three jars of water 
kept in three huts having doors to the east and west. The 
water in the jars is charged with the magical qualities. The priest 
also pours ghee on lead (sisa) placed in a leaf of a palasa tree on the 
jars of water. He, then makes the woman sit on the lead and 
washes her with the water in the jar. The black garment is left 
in the hut where she is washed. She then leaves the hut. The 
Atharvanic priest ( Brahma) sets the hut on fire. This process is 
repeated in the case of the remaining two huts. Instead of the 
lead, sometimes the branches of simitpa trees are used for sitting 
upon. She also puts the fuel of udumhara tree in the fire of one 
of these huts. She is given bath, when she returns home. 
According to Kauiika (44.1) the msa cow is sacrificed to remove 
the sin of the barrenness in the house with this hymn. Thus 
the house is purified. It is to be noted that these practices 
of Kau^ika represent homeopathic and contagious magic. The 
woman is connected with-■ the quality of barrenness, which 
comes to her due to the hereditary disease, or the witchcraft of 
men or Dasyus (2,14.5), It is to be separated from her. She is 
washed and her sin also is washed oflE. The black garment she 
wears and leaves in the hut represent her sin or the presence of 
evil demonic creatures. The setting on fire of the hut is the means 


17. Referred to by .WHITNEY, HOS I, 58, 

18. i6id.,p, 898. 
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of burning or disassociating the sin from her. In the hymn itself 
we get only the mention of the evil spirits attacking the house, 
cows and gambling house. All the rest is. the traditional applica¬ 
tion by Kaudika, The hymn also speaks of the struggle between 
the demonic creatures and the magical power of the Atharvanic 
priest and the victory of the latter over the former as he 
knows their houses and names by means of his spells (2.14,6), 
Thus the Yatudhanis are the female magicians, or witches, 
who cause all these troubles and curse others with their 
cursings. They cause swoon to their victims. They eat young 
children (1,28.3), They are rightly described as dvjtyuvin { double 
dealers). They have the human appearance, with vilest motives 
in their hearts. They are arrested and destroyed by the Athar¬ 
vanic spells. They are asked to eat their own children, sisters, 
daughters or great grand-children. Instead of killing others, they 
are asked to kill each other by pulling each other’s hair (1.28.4). 

(11) To attain supremacy over the enemies by means of the 
miraculous power of the Atharvanic spells : 

These male and female magicians causing harassment to the 
life, body, mind and spirit of a person and his property and cattle 
called by whatsoever name are the enemies, more power-ful and 
destructive than the face-to-face enemies on the battlefield. For, 
they work secretly. The Atharvanic magic comes to the help of 
the person or persons who are in such distress, physical or mental. 
The mental dejection or fright is removed by the employment of 
a spell (1.28), in which an amulet of kustka tree is tied and two 
fire brands are waved according to Kaus'ika (26.26). Thus even if 
the AV teaches horrible practices of killing, they are all defensive 
in their purpose and aim at relieving the victim of his mental and 
physical distress. Taken in this light, the object of many ghastly 
charms in the AV, can be easily understood. It is a struggle for 
power between the evil forces acting on a man and the power of 
the AV-charms, These charms enable one to be stronger than 
the evil spirits to win over them for all times. The hymns 
6,135 contains such a charm in which a person eats and drinks to 
secure power. His normal eating or drinking is magically charged 
to symbolise the eating or drinking of his enemy. Ha says, ‘When 
I eat, I get strength, I take this thunderbolt ( eating ) to cut to 
pieces the shoulders of the enemy. When I drink, I drink the blood 
of the enemy, I drink his life ( 6,135,1-2 ).’ Similarly when he 
swallows he swallows bis enemy's breath (6.135. 3), In the same 



way when he becomes superior to his enemy by means of his 
magical power, he takes away the splendour of men and women, 
who contend with him and are his rivals and enemies (7.13.1-2). 

{12) Gandharvas and Apsarasas: 

Another important group of the demonic creatures is of the 
Gandharvas and Apsarasas. They are akin to the Raksas and goblins. 
Sayana, however, thinks that Gandharva is the sun, as he is described 
as dwelling in the heaven, the lord of the universe and the only one 
to be praised by clans (2. 2,1). He also takes the sun as one of the 
Gandharvas, the semi-divine beings. It thus seems that he identifi¬ 
es the sun with Gandharvas, who stay in the heaven and come 
down to harass human beings. The TS (3. 4. 7. 1) refers to the sun 
as Gandharva and its rays as Apsarasas, The AV (2. 2. 3) mentions 
Gandharva among the Apsarasas. It thus seems that primarily 
Gandharva and his Apsarasas are the sun and its rays. The AV 
2. 2. 3 points out that the ocean ( mid-air ) is their home from 
which they come and go. It is possible to suppose that later on the 
ocean of mid-air was transformed into the ocean or watery places 
on the earth, where they stay. The AV (2.2,2.) describes Gandharva 
as the holy one and the remover of the wrath of the gods. Visva- 
vasu is the leader of the Gandharvas. He comes with the cloudy, 
lightning, starry, roaring and strong Apsarasas, who delude the 
minds (jmnomuh) and who long for gambling. Thus these are con¬ 
nected with dice and maddening the mind of a person and making him 
insane or lose the knowledge of his sex (2.2.4-5). The. Gandharvas 
are like human beings, but have crests on their heads. Their sex 
organs are like men. They love dancing. Their wives are 
the Apsarasas (437.7). Though they ate with their consorts 
they delude the minds of men for unnatural sexual intercourse. 
They are thus of perverse mentality. They ‘appear sometimes 
as dogs, monkeys and young men with hair locks and thus 
pleasant and attractive to look on. They attach themselves to 
- women {4.37.11). Thus young women are enamoured of their 
beauty. When on the earth, they stay in the rivers. The Apsarasas 
have fragrant body, hence their names are like Guggulu (bdellium), 
Auksagandhi (of incense fragrance), Pramandam (delightful) etc. 
(4,37.3). Thus they are beautiful, attractive, fragrant and knowing 
dancing. Belief therefore gathered round them that they) stay on 
the river, on asm#/ia or nyaprodAa trees or where the swings are 
tied. On these swings they enjoy themselves. There they dance to 
; the accompaniment of drums or cymbals (agMia) and \\ites{karkari 



in 


4.37,4.5). To prevent their attacks on' men and women for 
unnatural intercourse, the Atharvanic priest employs his brahman 
(2,2.1) and homage or oblations ( 2.2.4 ). Being on the same level 
as Raksas, they are treated with the, magical spells. A plant 
ajairhgl (odinapinnata) vfith its fragrance drives them away to 
their residence. It was with this plant that Atharvan, Kai^yapa, 
Kanva and Agastya - all venerable Rgvedic seers killed the 
Gandhatvas ( 4.37.1-2 ), Their names and places of residence are 
known by the sages. So his charm is effective. It is to be noted 
that the fragrant plant is employed to remove the fragrant 
Gandharvas and Apsarasas, By means of the spells the two 
testicles and penis arc crushed. So they are no longer in a 
position to have intercourse with human beings (4.37.7), 
They ate urged to go to their immortal consorts and not - 
to seduce human beings ( 4.37.12 ). They are devilish creatures 
because they eat the oblations offered in the fire. Thus they are to 
be treated like other fiends. Thev are pierced by the hundred- 
pointed iron missile of Indra { 4,37.8 ). They also devour avakaa 
( moss ) and spread their light on the waters. Due to this phenome¬ 
non the human beings arp attracted towards them (4.37.10). The 
person attacked by them becomes unconscious. This is the condi¬ 
tion of a person, who is possessed of evil spirit. According to 
Kausika ( 28,9 ) the powder of iami tree through the sami fruit 
should be given to the person to eat. Thus the ajairhgl plant in 
the A'V 4.37 is replaced by iami in Kausika ( ibid ).. Another 
magical rite is described by Kausika ( 25,29 ) to overcome their 
attack. The hymn 2.2 is to accompany its performance. All 
medicinal herbs are to be pasted with ghee. On the junction where 
four roads meet, the person, who is inflicted by them is made to 
stand. On his head a layer of the darbhas is placed. On the darbhas 
a potsherd is kept. Fire is kept blazing in it and the powder of all 
fragrant plants is offered in it. Thus the fragrant Gandharvas and 
Apsarasas are removed by the offering of fragrant substances. This 
is the homeopathic magic of the AV. The A'V only speaks of the 
use of ajairhgl. Kausika employs all fragrant plants. 

As they like dice, they are urged to favour the gambler with 
the fortune in the hrta throw (4.38,1-4). 

Their capacity to declude the minds of the people sometimes 
reaches to extreme degree, so as to make them mad. The priest offers 
oblations in the fire to the Apsarasas to cure the insane (6.10.14). 
The insane person is bound by ropes and is unmanageable. He 
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howls loudly. His mind is disturbed. The priest offering sacri¬ 
fice for him says, “ I will prepare a remedy with my full knowledge 
to relieve you of insanity and sin against the gods and demons, who 
rob your sense ( 6.101. 1-4).” 

(13) The curses : 

In the Atharvanic ideology the curse plays an important part. It 
implies the disastrous effect of the spoken words addressed to some 
one with a view to injuring or killing others. (i) The curses may 
be uttered by the rivals (sapatna ) with loud howling words in the 
agitated state of mind. These may be due to jealousy, rivalry or 
enmity, ( ii) The curses may also come from the female relatives 
( jami ). These curse others owing to jealousy or wrong treatment 
given to them in the house, (hi) A Brahmana also curses others due 
to anger. When a Brahmana curses others, he exposes his haughty 
and domineering nature and is sure of the horrible consequences that 
follow. These curses effect the person's life, the progeny and wealth 
(2.7,2). The AV (5.17-19,12.4-5) furnishes suitable illustrations pf 
the effect of the curse of a Brahmana. When the curses are uttered, 
their effect is gradually seen on the person, on whom they are in¬ 
flicted. The victim supposes that it is due'to his sins that the effect 
of some one’s curse is seen on him. So he says, “ The evil, foul and 
sinful deeds that we have committed and that bring on the curses, 
we wipe away ( 7.65,1-2).” The effect of such curses is similar to 
that of an evil contact. If one sits together with one, who has 
black teeth and nails, or who is deformed ( bm^a eunuch—Sayana, 
7,65.3) or who bewitches with his evil eyes (2,7.5 ), he also incurs 
the same effect as the curses. The Atharvanic priest comes to the 
help of the victim of the curse. He considers that curse is, like 
the sin, to be washed off (2.7,1), Thus the effect of the curse 
goes away to some one else or to the qpemy or to the person, who 
has cursed. 

The dreadful consequences are to be removed like sin, by 
means of the Atharvapic charms. Kau^ika ( 43.23-26 ) employs 
the hymn 6.37 to remove the effect of the curses. According to him 
white clay is to be charmed and given to a dog. An amulet oipalaka 
tree is worn on the body. The fuel of tree is offered in the 

fire. Bloomfield’® considers that the hymn is to be used against 
one who practises hostile charms. Obviously he includes curses 
in the hostile charms, in general. But the hymn only refers to 
the curse ( sapatha ), The curse is a thousand-eyed divinity, com- 
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ing in a chariot, seeking him who curses, as a wolf to the house 
of one who owns sheep (6.37.1), It is urged to burn the curser 
and hand him over to the death like a bone to a dog (6.37.2-2 ). 
Thus the hymn only refers to the curse. The application of the 
hymn by BlooMfield is thus too wide. The same is the case 
■with Sayana (6.37 ) who employs this hymn for removing effects 
of witchcraft. Kau^ika’s pre.scription regarding the offering of 
white clay to a dog, seems to be suggested from the simile, ‘ like 
a bone to a dog (6.37.3 ).’ The offering of ingida fuel is suggested 
from asking the curse to burn the curser like lightning a tBee 
( 6.37.2 ), Another Atharvanic rite in this connection is to tie an 
amulet of yava (barley ) for removing (i) the popular and Vedic 
abuses, (ii ) curses of a Brahmana, {iii) to avert the evil eye of a 
person of fierce looks and (iv) to remove the feat of the Pis'acas and 
.Yaksa(Kausika 26.33-35). The amulet of barley mentionedby Kau^ika 
is not referred to in the hymn 2.7. However, AV 27.1 refers to a 
creeper ( vlrudh ). Sayana takes it to be durva or yava. It is 
described as sahasra Ica^i^ at 2.7,3, This term is applied to darbha 
at 19,32.3, According to Bloomfield the word yava in the amu¬ 
let of barley, must have been suggested from the word yopini, 
which is phonetically akin to yava. Thus the similarity, required 
in the homeopathic magic may be of sound even. According to 
Sayana ( 2 7.5 ), the effect is due to the tying of an amulet with 
spells The hymn itself speaks of one plant with a thousand 
shoots. It is the expansive nature of the plant that ensures success. 
Thus the amulet for protection is the symbol of the spacious 
protection the tree affords. 

But the appropriate plant for washing away the curses like sin 
is apdmarga, referred to at 7.65,1. The root apa + mrj suggests this 
process. According to Kauiika (46.49) the fuel of this plant is 
offered in the fire with the recitation of the hymn 7.65, Also it 
(48.37) prescribes the fuel of a tree fallen by the thundering, to be 
offered in the fire with the recitation of the hymn 7.59, The main 
idea in offering the fuel is to burn the curser. By burning this fuel, 
he will burn the curser, 

(14) Bad dreams: 

Svapna (dream) is a much dreaded phenomenon in the AV. It is 
in its worst form ( dusvapna), indicative of calamity and death. It 
is an agent of death. Nay it itself is death (16.2.2), It is the issue 
of Gtahi, Nirrti, Abhuti, Nirbhuti, Parabhuti,. and the wives of the 
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gods (16.2,1-8). Thus being much dreaded, it requires pacification. 
According to Weber*“ the parts of the book 16th are to be recited 
at night before going to bed for warding off evil dreams. According 
to Kausika (9.5) the book is to be employed for preparing pacificatory 
waters for the purpose of sipping, sprinkling and bathing. The 
deadly qualities of the charmed waters are mentioned at 16.1.1-13> 
The bull of the waters is released against the haters. It goes on 
digging and spoiling the body of the enemy. The waters carry sin 
and evil dreaming (16.1.7-11), The dreams occur on account of 
one's own sin and the witchcraft of the enemies, Kiuiika (46.9-13) 
prescribes that on seeing a bad dream, one should get up and wash 
one’s mouth, while reciting the hymn 16.5, He should also offer 
a cake of mixed grains in the fire. The bad dreaming being the 
effect of sin, is wiped away like sin, on the enemy, born in such 
and such family and the son of such and such mother {amu^yayaxji.ah, 
amusyahputrah 16,7.8). 

(15) The AV prescribes many amulets to overcome the effects 
of the witchcraft and to punish the sorcerers. An amulet of the 
plant sadarhpuspa, or trisandhya according to Sayana ( 4. 20) is worn 
on the right hand. With it one can see near, beyond,; distant, on 
the earth, atmosphere and sky, and Siidra,' Arya and all beings 
(4.20.1-4), Thus one can detect the Yatudhanas, Yatudhanis, 
Pi&as and Kimidins (4.20.5-9), . Thus the amulet of this plant gives 
the wearer a miraculous power to detect the invisible spirits raised by 
the makers of witchcraft. Not only does the amulet of a plant expose 
these spirits, but also acts as a counter-charm ( praiiliaraw, 5-14,8). 
It kills the sorcerers, fastens the spell on him who does the witch¬ 
craft and sends back the spell and curse to their originator, who 
may be a man or god ( 5.14.1-8), The plant.pierces the maker of 
witchcraft; for, the Atharvanic krtyd is not sharpened for killing 
him, who does not practise witchcraft (5.14.9), The Atharvapic 
witchcraft is, thus, a defensive measure to be used-against one, who 
hits one with another witchcraft. It is not to be employed against 
those, who are innocent about it. The plaint aparmrga has 'wonder¬ 
ful magical qualities. It is us’d by Kausika (39.7-12) in sprinkling 
water in pacificatory rite. The performer of the rite to counteract 
tbe witchcraft puts on a turban and shoes and goes on sprinkling the 
water containing the plants like apamarga, darbha, sadampuspa etc. 
He then pierces the hostile krfya, if found, with a reed discharged 
from a bow along with the recitation of the hymns 5.17-19. 


go. Ind. sty,. 13.185, 
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^ccoidin^ to BlOOMFIELD’'* this ciuslitiss of tbs plant, upUniSTQn 
( to wash away sins, curses etc,) are guaranteed to the Atharvanic 
Hindu by its real or supposed etymology from the root apa + mrj. 
The plant washes away the witchcraft, which comes on him like 
sin. The water sprinkled with this plant cleanses the person, and 
purifies him from that sin. The plant apamarga or sahadem is 
mentioned in AV 417,1, 7, 8. By means of the spells, it is made 
to possess a thousandfold power. All herbs such as apamarga, 
darbha etc., are called on by the priest to repel the curses and witch¬ 
craft and thus to secure the victory of the Truth which consists in 
his spells and acts (4.11,2), These plants remove the horrible conse¬ 
quences of witchcraft such as curse, misfortune, calamity to child¬ 
ren, evil dreams, disturbed mental peace, demonic and monstrous 
effects on the .body, attack of evil-named and evil speaking spirits, 
death from hunger, thirst, poverty in cattle, want of children and 
ill-luck in dice. These were more commonly worked by women 
(4.17.3-6), They deposited such witchcrafts in a raw earthen pot, 
raw flesh, cock, place of fire or assembly ball. The magic spell depo¬ 
sited in the fire is called nllalohita by Sayana (5.17,4); but BloOM - 
FILED®® considers it as deposited in blue and red threads. The 
Atharvaijic priest thinks that by counteracting such witchcraft he 
is practising the Truth for the protection of the victim of the 
hostile witchcraft (4,18.1). The plant apamarga not only detects 
and counteracts the hrlyd buried in one’s house by the enemy, 
but also one which enemy does in his own house with a view to 
killing him automatically. But the plant burns it and throws on 
its performer with crashing sound. It removes the tufts on the 
heads of the demonic creatures. It thus seems that the sorcerers 
put on tufts to look mysterious or different from others (4,18 2-4). 
The magnificent power of the plant is due to its being blessed 
by a Brahmana by name Kaijva of the family of Nrsada. Thus 
the plant has the capacity to attack the enemy like a strong 
army. It protects the innocent people and kills the demonic 
(4.18.3 ). The Atharvaijic magic makes use of the objects, which 
have connection with the action, the priest performs, through 
etymology ot similarity of word, sense and sound. The plant 
apamarga is an instance to the point. It grows with its fruit turned 
backwards. Thus it should turn back all curses and destructive 
weapons ( 4.19,7). To impress on others and to control the magical 
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qualities, the gencology of the plant with its own name and of its 
father, mother and sister are mentioned in the spell. The father of 
Apimarga is Vibhindat which means breaking to pieces. Also 
it is told that the gods overthrew the demons with its help 
(4.19.4-5). 

Giving the na.ture of the counteracted by this plant, the 
Atharvanic poet says, “The ami (krtya) came into being from 
the earth. It goes to the heaven expanding. It blazes forth when 
it falls down (4.19.6).’’ According to Bloomfield** a cosmic 
riddle is pressed here in the service of the incantation. Asat is the 
chaotic condition forming one of primary cosmic forces. The 
Atharvanic poets believe that krtya ( witchcraft) is one of the main 
causes of the creation of the world. 

Like the amulet ot apamarga, the amulet of jangida tree is a 
highly potent measure to destroy the brilliancy and power of the 
witchcraft and two hundred and fifty witchcraft-makers (19. 34. 1). 
This amulet, called Angiras by the ancient Brahmijas stops the 
artificial noise produced in the head and ear and the liquid oozing 
out from the seven openings of the body (19.34 3). The human and 
divine sorcerers are made sapless by it (19,35.5 ), Similarly the 
amulet of iatavara destroys the ill-named spirits, Gandharvas, 
Apsarasas and the spirits which assume the form of dogs (19t36.6). 
The amulet called asMa or trivTt is a magic armour against all 
witchcrafts. It is dipped in ghee, honey and milk. It is to be tied 
on the body (19. 46.2-7). The amulet of vararia tree is tied on the 
chest. It removes the evil consequences of an evil dream, ominous 
sneezing, and evil shriek of a bird (10.3,5,11). It grants all fame that 
is in drinking Soma, honey in sacrifice, in Agnihotra, in the call maat 
in the sacrifice and sacrificers (10,3.22—23 ), In the same way the 
amulet of sraktya or tilaka tree, which like a seer, repels all witch¬ 
crafts made by the Afigirasas or Asuras and by means of sacrifices 
and consecrations (8,5.8, 9). It is an armour for protection 
( 8.5,7). It is worn on the arms ( 8,5.20 ). Kausika (39.13) and 
Sayapa ( 2.11) point out that this amulet is put on for the self 
-protection and counteracting the witchcraft, which is worked by 
women, Sudra, Rajan, Brahmana, Kapalika, outcasfe or Sakini (a 
witch ). Kausika further tells that with the hymn 2,11, the ankles 
of krlya are to be sprinkled with the milk of cow and water. This 
amulet is a weapon and missile (2.11,1). 
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Another material used for counteracting the witchcraft is lead 
( sisa ). Kausika ( 8.18) considers that sisa is lead, river foam, iron 
filings or head of lizard. According to Sayana (1,16 ), to kill an 
enemy, the food mixed with the powdered lead is given to him. 
The lead pierces the enemies, sorcerers and Atrins, the devourers, 
who throng on the night of the new moon ( 1,16.1), and who kill 
cows, horses and men (1.16.4 ). 

It will be observed that the Atharvapic conceptions regarding 
the theory and practice of magic aim at the protection of men. 
household, cattle, property and life. Their object is defensive and 
the defence is readiness to attack. The Atharvanic magic is thus 
both defensive and offensive. It found a place in the medicine, 
erotic, statecraft and in domestic and social rites. It also continued 
to exist in the Tantras and Sakta practices.®* 


24 Payne, The iSnktas, p. 34, 
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THE SilCRIFICE IN THE AY 


1— Introduction. ' - 

2— Sacrifice offered to Indra. 

3— Sacrifice to Agni. 

4— Sacrifice to other deities, 

5— Sacrifice for various purposes. 

6— Sava or special sacrifices. 

7— The stages in the evolution of sacrifice. 

(1) Introduction 

Sacrifice occupies a very important position in the religious 
system of the AV. It is used by means of both propitiation and 
coercion of the deities for securing prosperity, for removing un¬ 
desirable elements such as enemy, evil spirits and’ demons and for 
securing the heaven. For all external appearances the sacrifice in the 
AV is the same as in the three other Vedas. The enkindling of fire, 
offering of oblations, which vary according to the nature of the rite 
and recitation of the hymns form its main features. In the case of 
the sacrifices for killing the enemies, the purpose is offensive, 
though it is promoted by the desire to defend the victimised person. 
In this respect sacrifice is on the same level with witchcraft (Icrtya). 
A person tries to harm others by means of witchcraft, observing, 
the rules of behaviour as on the occasion of consecration {diksu ) 
and by means of sacrifices (yajiia, 8.5.15). The performance of 
sacrifice is also on the same level with the tying of certain amulets. 
The amulet of varam tree, for instance, contains the same splendour 
as can be achieved by drinking Soma in the sacrifice, by offering 
honey and curds (midhurarka), by performing agnihotra sacrifice, 
by uttering the word vamt, by the sacrificer or by the sacrifice 
itself (10 3.21-23). Thus one may perform sacrifice or tie an amulet 
or practise witchcraft to get rid of one’s enemies. To attain the 
heaven, sacrifice is performed. In such sacrifices simple procedure 
is followed. Such sacrifices ate termed as sava yajnas. The offering 
of oblations in the fire or feeding the Brahmaijas in such sacrifices 
enable the sacrificer to reserve a comfortable d veiling place in the 
fieaven after his death and to be united with his pther merit 
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secured from the acts in this world. But even such sacrifices have 
their equals in value. Hospitality shown to a guest is also a great 
sacrifice, securing the same fruit. In the same way meditating on 
the highest Brahman, and symbolically offering oblations in it also 
form a sacrifice. In addition, there are normal sacrifices offered to 
the deities, who may figure in the other Vedas or may be quite 
new. Thus in the religious system of the AV, we find a tendency 
to reform the old ideal of sacrifice and presenting it with other forms 
Of substitutes which are less elaborate and yet equally effective. 
This is in keeping with the reforming tendencies of the Atbarva- 
vedins. The different aspects of the performance of sacrifice arc 
shown here. 

( 2 ) Sacrifice offered to Indra; 

According to Kausika (59.5) the hymn 2.5. is employed for 
offering sacrifice to Indra for securing strength. The hymn praises 
the adventures of Indra, such as .drinking sweet Soma so much that 
he becomes intoxicated thereby, piercing, Vala like Bhrgu, who 
while participating in the satra of the Afigirasas pierced Vala, who 
had taken away the former's cows, and killing Yatis, who are the 
Asuras or mendicants outside the fold of the Aryans (2.5). In 
this sacrifice Soma is offered to Indra (3,5,1). In another sacrifice 
cooked rice and curds are offered to him. It is offered at mid-day 
(7.72,3). The Rtvijs are asked to stand up and look at the pleasing 
offering to Indra. If it is cooked they should offer it, otherwise they 
should wait (7.72.1), The sun is in the middle of the sky. The 
oblation is cooked, Indra is invoked to come to enjoy it with curds 
Cdadhi 7.72,2-3). According to Kausika (2,24) this sacrifice is offered 
bn parvan days. Similarly barhi, the sacred grass is scattered on the 
ground and is anointed with oblations and ghee (Jmvis, ghrfa 7.98.1), 
With the word svaha, the_ offerings are made to Indra (ibid). 
Indra is described as an eagle and is offered oblations for securing 
welfare (7.85,1, Kaudika 59.14). According to Kausika (140), 
mdramate is a sacrifice in honour of Indra performed by a king for 
securing prosperity and authority. The hymn 7.86 is employed in 
this connection. 

Soma fs offered to Indra in a sactifice intended to kill the 
enemies. The Rtvijs ( priests) press and strain the juice of Soma 
for Indra. They are led by Adhvatyu (6.2,1). When Indra 
drinks Soma, he drives off the army of scorners, who are possessed of 
the demons (6,2.2). According to Kausika (29,27) this rite is intend- 
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ed to remove troubles caused by the demons. In this rite, one should 
eat rice cooked over the fire made from the fire sticks in the nests 
of the birds. The hymn does not refer to this practice. The fire 
sticks in the text may be collected from different sources. Thus 
they symbolise the enemies who are burnt, when the fire sticks are 
burnt to cook rice. Indra offers protection from the haters, rivals, 
niggards, friends and enemies by night and day. Hence an offering 
is offered to him (19T5,l-6). In another magical sacrifice Indra is 
urged to kill him who hates the sactificer and that he should fall 
downwards being deprived of his life (7.31.1). According to Kau^ika 
( 48.37 ) the fuel of a tree struck by lightning should be offered to 
Indra. The hymn (7.31) does not refer to this practice. Such 
fuel symbolises the enemy, who is burnt with it. This is the home¬ 
opathic magic. Indra and Varuna are also invoked to drink Soma 
in the sacrificer’s house ( 7.58.1). 

(3) Sacrifice to Agni; 

' The three libations of Soma during day, viz., morning, mid-day 
and evening form three different sacrifices. In the morning liba¬ 
tion Agni is the deity. The metre is gayatri. At the close of the 
sacrifice offering is made to Agni to make the sacrificer prosperous 
(6.47,1, 48.1). In the second libation Vi^vedevas, Maruts and 
Indra are the deities. This sacrifice is powerful. The metre 
is tristiibh (6.47.2; 48.3). The third libation is of the poets 
(ta's), who with the rta send forth their spoon. The Rbhus, the 
sons of Sudhanvan ate prayed to take the sacrifice which is well 
offered to what is better (6.47.3, 48.3). According to Kauiika 
( 56.4; 59.27 ) the hymn 6.48 is used in the initiation rite. Also an 
initiated boy offers to the seven sages for securing fearlessness. 
According to Vaitana sutra (3.7, 3,11) it is used for pressing Soma 
and offering ghee. Thus Agni forms a deity of the sacrifice offered 
daily in the morning. 

For the purpose of a sacrifice, Agni is produced by churning 
the fire sticks while the sacrificer recites the hymn 7.63 ( Kausika 
69.22). The priests invoke Agni with their prayers (7,63.1), 
Saniidhs (fuel) arc offered to him. He extends the faith and 
intelligence ( sraddhd, medha, 19.44,1) to the sacrificer, who 
Increases him with a bundle of fire .'sticks (idhma ) and fuel. The 
priests ask him to accept the fuel from whatever tree (19.44,3 ) 
He is prayed to bestow long life on the sacrificer and immortality on* 
the priests (19.44.4), He is offered ghee. He takes the sacrifice to 
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the gods. The priests are like Manu, who enkindled Agni 
( 7.82.1-6 ). Vasistha and other seers increase him ( 2.6.1). The 
Brahmanas choose him at the sacrifice and pray him to be holy in 
the sacrificial enclosure ( saihoaraifa, covering faults-Sayana, 2.6.3). 
The Rtvijs and sactificers are the attendants ( upaacdtaral}, 2.6.2 ) 
on him. They pray him that their brahman should be successful. 
He stands in the midst of the Brahmanas, who are born like him. 
He is invoked often in the sacrifice offered by the kings. In 
this sacrifice, ghee is offered to him. The Apri hymn (5.27) is 
employed by Kau^ika (23.7,45.8), for the purification of new 
house. The fuel of udumbara, cut down by the fire is offered in 
Agni. Also ghee and seven fried grains of iaskuli are offered and 
fees are given to the priest. In the hymn ( ibid ) Agni, as Asura 
is a mighty god, enkindled by the fuel. He anoints the gods 
with honey and ghee. Agni himself offers sacrifice and fore-sacri¬ 
fices ( adhvara, praydja ) with ladles ( sruc). In this sacrifice of 
Agni, all gods carry oblations and sacrifice to Indra (5.27.1,12 ), 
Agni himself offers this sacrifice. 

The offerings for prosperity (sanna<t Aoma) are made after the 
principal sacnfice. They consist of offering oblations to Prthivl, 
Agni, Vayu, Aditya and Candra. Each of the last three deities 
are given two offerings. Thus here are eight offerings (4,39,1-8). 
With the res, 4,39. 8-10 fore-sacrifices (pmyajas) are offered. In 
these sacrifices, Agni, the son of the sages like Atharvahgirasas is 
offered ghee, food and prayer with the heart and mind, in bis seven 
mouths. 

Agni is invoked with the prayers to bestow wealth, to in¬ 
crease the brahman and sacrifice of the priest and to urge the 
patrons to offer large fees to him (3.20,1-5). He offers this sacrifice 
to secure all desires of his mind and heart ( 3.20.9). Sayapa while 
explaining its purpose points out that sacrificer intends to secure 
his desires by merely wishing them in his mind. According to 
Kau^ika (18.13,41,8, 40.11), the rice grains are mixed with sand 
particles (from old house according to Ke^ava on Kau^ika 18.13). 
With the rc 3.204, the sacrificer invites four Brahmanas who know 
the AV ( Bhrgvahgirovids) for meal. 

Every morning, evening and night offerings are made in Agni 
of the assembly (sdbhya ), to protect the assembly, councellors and 
those who sit in the assembly ( sabhU, sabhya, sabhasads, 19.55.5). 
He is the Hotr and arranges the sacrifice (19,59.1-3). He also 



protects the sactificer from the trickish ( mayin ) Asuras who go 
about with p?etal nets ( ayojula ), hook with iron fetters. He 
burns them (19.66.1), 

In a sacrifice intended for securing the heaven, the sacrificer 
and his wife offer oblations to Agni. They offer them to provide 
the heaven for themselves when along the unbroken line of the 
race they may pass together (6.122,1). They have paid ancestral 
debts by the propagation of the race. They are sure to get the 
heaven. • The offering is cooked and offered to Agni. The couple, 
being possessed of faith {sraddha') cling to svfirga (the heaven). 
By means of their penance and mind, the couple secures their place 
in the heaven (6.122 3-4). The fees are paid to the Brahmanas 
along with the water. (6,122.5), Thus in this sacrifice, cooked 
rice is offered to Agni, The fees are paid to the Brahmanas. This 
ensures a place for them in the heaven to which they reach on 
account of their penance and mind. They have faith in such rite. 

The oblations, ensuring a place in the heaven are carried there 
by Agni himself. He recognises the sacrificer in the heaven after 
his death and assigns a place there. He also knows his merit arising 
out of other meritorious deeds (6.123,1-5). 

In addition to the object of securing the heaven, sacrifice is 
offered to Agni for one’s protection against the destructive forces. 
The priests employ Agni as the stronghold (7.71,1), According to 
Kauiika (2,10) the hymn 7.71 is employed for waving thrice- the 
rice grains with fire brand. Agni takes the sacrificer .beyond the 
haters. The priests offer their prayers (vac) to him (6.34,1). 
According to Kausika (31.4) this sacrifice is offered for removing 
the trouble of the demons and evil planets. The fuel offered is from 
thirteen trees. Agni comes to the facrifice, being praised by the 
songs and prayers ( uMhas ). He shapes the praises and songs of the 
Ahgirasas, He extends to them the brightfiess^and heaven (6.35,1- 
3). Thi& is, thus, the sacrifice offered by the ’ Ahgirasas for remov¬ 
ing distress and securing the heaven {6.35,2). Kausika (31,5. ) 
employs this hymn in medical treatment, As a cure against all 
diseases a patient is made to drink a mixture of .water, tumeric 
powder, curds and milk. However the hymn does not refer to such 
procedure. 

Agni from the cremation pyre is very deadly. No mortal is 
cruel like him, when he eats the dead body (6.49,1.-3 ). This fire is 
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known as Kravyad. According to Ke^ava (on Kausika, 43.16-22) 
a house is attacked by such fire, when young children or cattle die 
in it. To prevent the loss.of life and cattle, Kausika (ibid ) prescri¬ 
bes that an amulet oipalasa tree should be worn. Ghee with the 
fuel of pa/asa should be offered to Agni. With the res 3,21.1-7 
offerings of barley {yava) and water should be made -through a pot 
oipalasa tree. In the same way, for pacifying the flesh-eating 
fire saUu grains should be mixed with water and charmed with 
two sticks of ka/hpila tree. This mixture should be offered with 
every rc of th^ hymn 3,21, with a ladle of palasa. The hymn 
refers to the Ahgirasas pacifying the flesh-eating fire, which is 
injurious to a house-holder and which causes conflagration (3,21.8-9), 
Both Indra and Agni are offered with oblations to remove enemy and 
grant freedom from diseases by means of their humane and propiti¬ 
ous aids { 7.84.1-2 ). They are also urged to kill the enemies of the 
sacrificer, who offers Soma to them. They enter in the priests 
with the songs with which they praise them (7.110.1-3 ). 

Three fire sticks are offered to Agni and the waters to remove 
reproach, foulness, untruth and false oath ( 7.89,1-4), 

Agni and Visnu are offered with ghee. They enjoy the secret 
things like ghee ( 7.29.1-2 ), According to , Kausika (32.3), this is 
the rite for curing all diseases. The patient is tied with snares of 
munjii grass and is sprinkled with water duly charmed. The hymn 
does not speak of this practice. 

(4) - Sacrifice to other deities: 

To prolong the life of the sacrificer, the oblations of ghee are 
offered to Visnu (7.26). Similarly to secure one’s desires, sacrifice, 
is offered to Visnu and Varuna ( 7.25.1). The offering of hot milk 
in the caldron is made to Asvins, In this rite,^called pravargya Agni is 
enkindled, The caldron is heated. Milk is poured in it. The 
singers from many houses invoke them in the sacrifice ,( 7,7 1), 

The milk from the caldron {gharma) is offered. The spoon {oarnasa) 
through which the offerings are made to Asvins is used for. offering 
milk tp other gods with the utterance of the, word svaha, (7,73.3), 
Ghee and milk are also offered. The gods accepting , the sacrifice. 
lick the milk with the mouth of the Gandharva (the Sun), 7. 73. 3. 
The Hotr and Adhvaryu offer the hot milk in, caldron (7. 73. 5). 
Alvins are invoked to come to the house of the sacrificer like a 
pleasing household guest. They are invoked to kill the assaulters 
(7.73.9), . . ., . .. . .. 
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Atbarvana ofifets at night o£Ecring to Savitr with the recitation 
of the brhat and rathantara samans (6.1.1-3 ). 

Brhaspati is asked to get up and awaken the gods with the 
sacrifice, which increases the life, breath, progeny, cattle, fame and 
sacrificer himself (19. 63.1). 

Maruts are offered the fuel of an upright dry tree ( Kau^ika 
48. 38). They arc offered an oblation {hcmh, 7. 77.1). They are 
asked to smite the men, who desire to smite the sacrificer, with 
their hottest heat {tapi^tha iapas, 7. 77. 2). They are hot, therefore 
they should release the worshipper from the fetters of sin (7. 77. 
2-3.). Their heat would burn the fetters of sin and he would be 
free. 

The auspicious prayers ate recited by the priests while offering 
an oblation, rich in ghee ( ghrtavai ), to Sarasvatf, who bestows 
progeny on the sacrificer (7. 68,1-2). Similarly she is offered ghee 
by a priest who is unsuccessful in securing a rich patron (7.57.1-2). 
Kaufika (46.6) prescribes that the priest should eat the curds and 
milk of a cow having a calf like itself in colour. The curds and 
milk indicate prosperity. He would get it by eating these things. 

Sarasvat goes to the offerings of* a sacrificer. He is the 
lord of cattle, water and nourishment ( 7. 40.1-5). According to 
Kaufika (24.9), he is offered the omnetum of a bull. 

Bhaga bestows fortune and splendour on the sacrificer. Usas 
is asked to bring him to -the sacrifice ( adhvara ) as the vigorous 
horses bring chariot (3.16.6). According to Whitney, Bhaga is 
ofifered sacrifice in the morning. According to Kau^ika (1Q.24) a 
student desirous of securing intelligence should cleanse his face 
while reciting this hymn. In 12.15 it prescribes that a Brahmana, 
for securing eminence should eat honey and curds. In 13.6-10 it 
says that for securing splendour one should tie an amulet of hair 
from the navel of a student, who has completed the Vedic studies, 
lion, tiger, sheep, black bull and king. The hair should be stuck 
together with lac and covered with gold, This amulet is called 
nabhiloTmmam. Similarly the vital parts of these seven should be 
cut off and mixed in cooked dish and one should eat the mixture 
for splendour. The hymn however does not give any clue for such 
procedure. It is addressed to Bhaga to bestow fortune or splendour. 
It is intended for offering sacrifice to him. It is possible that the 
?ites of Kau^ika might have been practised ^fter the performance 
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of the sacrifice. The rites of Kausika contain the principle of the 
homeopathic magic, The^ hair from the navel of seven creatures 
represent the essence of splendour, thfe navel being the centre of 
the body. One fets such splendour by tying the amulet. 

Rudra as a form of Agni existing everywhere is oflfered a 
sacrifice to pacify him { 7.87,1). 

I4a is offered oblations. She has feet dripping with ghee, and 
back of Soma and forms the bones of sacrifice ( basis or structure 
7.27,1). She has the form of a cow. 

Naksatras (lunar mansions), 28 in number are offered 
with ghee in sacrifice. The priest recites the hymns 19.7.8. 
They are asked to be propitious and to bring acquisition and 
maintenance of prosperity ( yoga and ksema ). They throw detrac¬ 
tion, evil gossip, reproach and evil sneezing on an empty jar of 
clay. The evil-nosed jackals and eunuch urinate on it to wash off 
all sin and calamity (19.8,2-5). For protection, Agni, Vayu and 
Surya are offered sacrifice. They preside over the earth, hearing, 
plants, vital breath, mid-air, birds, heaven, seeing, and lunar 
mansions. The offerings are made with the recitation of the three 
res of 6.10 with a word smha at the end. 

On the full moon and new moon day offerings ate made to 
Paurnimasi and Amavasya, The priests sacrifice to the vigorous 
bull (moon ) of PaurijimasI for securing unfailing wealth and a good 
place in the heaven (7.8 ).2-4). In the same way Amavasya is 
offered with oblation in the sacrifice for securing all desires 
(7.79,1-4). 

Similary Raka, the goddess of the full moon is invoked for 
bestowing wealth on the sacrifices Sinivali and Kuhu, the deities 
of the new moon, are asked to come to the sacrifice, listen to the 
sacrifice and bestow progeny on the sacrificer ( 7.46-47). 

Anumati is prayed to approve the sacrifice among the gods. 
She is invoked to enjoy the offerings, to fill the sacrifice with all 
chosen things, to assign wealth and progeny and to protect the 
sacrifice of the patron (7.29, Kaurika 59.19), 

Viivakarman is offered rice cooked in milk (6.62, Kausika 
4U4). 

*4 


8 ^ 
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Prajapati is offered a sacrifice by a priest who is in search of a 
rich patron, who would offer sacrifice (7.103; Kausika 59.9). 

. ft 

It may be observed here that the hymns employed for the 
purpose of sacrifice in the AV, belong almost all to the 6th and 
7th book. 

The nature of sacrifice offered to these deities is like those in 
the other three Vedas. 

(5) Sacrifice for various purposes: 

(i) A pacificatory sacrifice is performed by the priests, who 
invoke various deities to accept ■ their oblations. They call the 
rite as the brahman (19,11.4-5). 

(ii) According to Kaufika (25.20-21, 41,14), the hymn 6.51 is 
employed while offering the fire-sticks of palasa tree in the sacri¬ 
fice along with ghee. It is also employed for removing diseases 
caused by drinking Soma, The hymn describes the purification of 
Soma by means of a strainer. The waters also purify one by means 
of bath, sipping and sprinkling (6.511-2), It thus seems that for 
purification, a soma sacrifice was performed. Ghee must have been 
the material offered. It is referred to in 6,51.2. 

(iii) To kill or remove a rival an oblation is offered in sacri¬ 
fice. The offering is called nat'rhadAya, one which destroys. Accord¬ 
ing to Kaurika (48.29-31), in this magical sacrifice, darbha grass is 
scattered with thumb. The fuel of ingi^ tree is offered. The 
final offerings, called samsthUa homos are offered at the conclusion 
of a rite, while reciting the hymn 7,97, but the effect is drastic 
when one recites the hymn 6.75 in these sacrifices. By means of 
this offering for the suppression of the enemy, Indra is compelled to 
shatter the enemy, who is driven from his house and who quarrels 
with the sacrificer. The enemy is driven off to the farthest region 
from which he will never return (6.75.1-3). In another magical 
sacrifice for killing ati enemy, ghee is offered in the fire. Also a 
frog is tied with blue and red strings. It is put in hot water and 
poked and squeezed at each offering ( Kau^ika, 48.40). The hymn 
7.95 describes the’frog as enemy, who is tortured and killed like 
the frog. His life breaths leave him. Whether the enemy is man 
or woman the priest shuts up his or her genetal organs (me4hra) 
7.95,1-3. The homeopathic magic qided by sacrifice ^s'iisecj in 
killing the enemy. 
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- Ghee and fuel of viliaAhita are oflFered to Indra and other gods 
who are invoked to kill the enemy, Vikahkata ( Flacourtia sapida ) 
is a thorny plant, when offered in fire acts like a thorny weapon , 
which kills the enemy. The efforts of the priests to kill the 
enemy are termed as atisaras (efforts, over runners- Whitney: 
stB.Tt-’Petersberg L'^xican) of Indra, These bring success to the 
designs of the priests. The enemy also performs magical sacrifice 
(the brahvian ), and makes the magical power arising out of it 
as his defence, protection of body such as an armour {tanupU^ta ), 
camplete protection (partpapa) or may resort to the city of the 
gods Cdevapura). All these become useless. They also make the 
ofmras or vigorous efforts to suppress the opponents (5 8.1.2,6,7). 
The enemy is a godless person, who intends to do harm by means 
of sacrifice. But by means of the surpassing power and spell of 
Indra, the enemy is churned, with his life completely closed. The 
enemy also practised the h'ahman, for effecting the failure or 
misfortune on the sacrificer; but he is trampled upon by Indra 
(5.8.3-5 ). The priest informs Indra that he is his friend ( medin ), 
as such he has claim on him (5.8.9), Thus the brahman, atisaras, 
spells, devupura, tanupapa or paripana are also resorted to by god¬ 
less people. But the sacrificer with the help of priest, the friend 
of Indra surpasses the enemy and kills him outright, 

The priest on another occasion claims that he is a well known 
person, whose fortunes cannot be seen with good eyes by his 
enemies. So the brahman, the magical potency arising out of 
sacrifice is urged to subject the godless person (adem) to the 
sacrificer who offers Soma ( 6.6.1-2 ), 

(iv) The oblation of confluence ( samsravya /lavih ) is offered 
for securing prosperity. While offering the oblation the hymns are 
sung and homas (offering8)are offered. The oblation and four quarters 
protect the sacrificer (19.1.1-3 ), The confluence of the offerings 
brings about the confidence of prosperity. This is the home* 
opathic magic in sacrifice. The cdnfiuence of offerings is made by 
mixing the grains like rice, barley, wheat, upavaka, sesame, 
priyahgu, and wild rice ( ayamaka ). Kaudika (19.4) points out that 
sa^avtja offering is also made from the cooking of wheat and 
barley in the waters of two navigable rivers. The same rite is 
prescribed for becoming rich. Rice, ghee and milk should be 
brought from the house of a rich man and his wealth comes along 
with these objects. The hyinn 1,15 dealing with the saihsravyq, 
offering, mentions that the offering consists of water, milk and 
ghee, which would bring wealth to the sacrifice! ( 1.15.1*3 ), 



(v) To celebrate new year’s eve (3.10) : According to Sayaija 
the hymn 3.10 is employed in a sacrifice called astaka, as a usual 
or special rite. In the special rite for securing prosperity, the 
hymn ( ibid ) is recited thrice to the accompaniment of each offering 
of ghee, goat and cake. Thus the hymn is recited nine times. AOS 
( 21) informs that ekastaka is the 8th day in the dark half of Magha 
month, with jyestha as lunar mansion. In this rite twenty-one 
offerings are made. The twenty offerings are made of balls made of 
grains, gruel, cake, rice and rice cooked with sesame. These are 
duly cooked and circumambulated. They are mixed with ghee. 
These twenty offerings are made with the right side atm of the 
victim which is with its skin but is devoid of hair on it. These 
offerings are made with a ladle. The last offering is made along 
with ladle. 

With the Tcs 3.10.1-5, five offerings are made. Then with the 
res 8-9, two offerings, with the res 11-12, two offerings, with the re 10, 
eight offerings are made, W ith the rc 12,18th offering, with the 
res 6-7, the right arm of the victim is offered, with the res 6-7, 2l8t 
offering is made with the ladle. The remnant of the offerings of 
grains etc., are mixed with ghee and offered with the whole hymn 
in three oblations. This is the order of the astaka sacrifice in the 
special way. In the normal practice the twenty-one offerings are 
made without offering oblations in the beginning and end (Kausika, 
19.28,138.1-6). 

The hymn describes Ekastiaka as the wife of the year ( 3.10.1). 
It refers to the pounding of rice grains, pressing stones and offerings 
of rice and cake ( 3,10.5 ). A ladle full of offering is asked to bring 
food and vigour (3.10.7). The offerings to various deities are 
mentioned (3.10.9-12). 

(vi) To secure superiority and prosperity : 

According to Kausika ( 48.27-28) and Ke^ava (iWd) chips of 
wood are offered by means of the middle leaf of a paldia tree in 
cremation fire. The priest, who offers Soma in the sacrifice expects 
in return the subjugation of his rivals, who may be his relatives 
or otherwise. He also intends to make a Ksatriya possess royal 
dignity, sovereignty and domain of Indra (6,54.1-3), In the same 
way excellent oblation ( uttarm kavih ) is made in the fire to Soma 
to become superior to all (6.15,1-3). According to Sayana, after 
performing the sacrifice, an amulet of paiaia tree is put on the body. 
According to Darila, the amulet may be of Soma WHitNE? 
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wrongly supposes that an amulet of barley is to be put on (Kausika, 
19.26), The offerings of ghee are made to Agni, who would lead 
the sacrificer to the higher position, splendour and grant 
abundance of progeny. The sacrificer ^intends to be the leader, 
controlling bis men. The priests declare, "In whose house we offer 
oblations, to him Agni increases C 6.5.1-3 The oblations are of 

rice, ghee etc. According to Kaus'ika ( 4.9,59,7) a person desiring 
control over a village, offers oblations to Indra with this hymn. In 
the same rite the sacrificer covers the floor of the house with the 
chops from the trees such as udtmhara, palasa etc., and covers the 
floor of the assembly hall with grass and offers’wine to the invited 
guests. 

(vii) For securing freedom from fear, village, men etc., one 
offers oblations to the seven sages. These are Vis'vamitra, Jama- 
dagni, Bharadvaja, Gautama, Atri, Vasistha and Kasyapj. The 
village should be free from the anger of the kings and there should 
be sustenance, well-being and freedom from enemies ( 6.40,1-3 ) 
For the protection of one’s life, one offers the thirteen substances 
such as ghee, fircsticks, cake, milk, cooked rice, curds and milk, a goat 
rice, sesame, barley, dhana, Jeammbha, and iaskudya ( Sayana on the 
authority of Paiihinasi Paribhd,^, 2,16). The offerings are made to 
Pra^a-Apana, DyavaprthivI, Surya, Agni Vaisvanara, Vis'vambhara, 
who protect respectively from the earth, hearing, seeing, senses and 
gastric fire ( 2.16,1-5), These offerings are made with the word 
' svahd. Similar oblations arc offered to Agni, who is vigour, power, 
strength, life, hearing, seeing and protection and therefore, who 
confers these on the sacrificer ( 2,17.1-7). 

(viii) The various rites in the sacrifice for medical purposes 
have been treated elswherc.’ 

(ix) Also those intended for Erotic,* (x) Statecraft,® (xi) 
domestic rites,* (xii) other rites-magical and sacrificial have also 
been treated elsewhere.® 

In short, sacrifice in magical ritual forms a very essential part, 
although magical rite can also be performed without fire, i, e. with 
water, etc. Thus extensively and intensively, sacrifice in its 

1. p. 11. 

i. p. 48. 

3. p. W. 

4. p. 101. . • . „ 

5. if. J. Shbmdb, The Foundations p. 195. ^ , 
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briliiial form was employed by the priests of fire and magic. They 
employed darbhas, samidhs, of usual or special types, ghee, milk, 
rice grains, cake and thirteen materials for oblations. These were 
accompanied by the recitatipn of the hymns of the AV, which 
together with the act, formed the brahman, which produces the 
magical potency in the person or object to - bring about desired 
object. In magic, the technique of sacrifice is simple. Agni from 
household or from cremation pyre or from any place as is needed 
for the purpose, is used. All these acts of magical sacrifice form 
the instances of the homeopathic or imitative magic, 

(6) SaVa or special sacrifice ; 

Not only did the Atharvanic priests employ sacrifice for the 
sake of magic to secure worldly ends, but also they employed it for 
securing the heaven. The sacrifices detailed in the three Vedas 
also aim at securing the heaven. What difference is there between 
these two types of sacrifices? There is this difference. In the 
first place the whole procedure is simplified. They can be performed. 
by an average man. Secondly, they are equally effective. They 
are thus superior to the old Vedic sacrifices such as Vajapeya, 
Agnistoma etc. 

These sacrifices of the Atharvavedins are styled as ' savaa ’, ■ 
perhaps because they are synibolical of tlje Soma sacrifices. They are 
22 in number such as (1) Brahmaudanasava 11,1, (2) Svargaudana- 
sava 12.3,3.6.1, (3) Catuhsaravasava 1. 31,1, (4) Avisava 3.29, (5) 
Ajaudanasava 4.14, (6) Sataudanasava 10,9, (7) Brahmasyaudana 
sava 4, 34, (8) PaScaudana sava, ( 9) Atimrtyusava 4. 35, (10) 
Anaduhsava, 4,11, {11) Karkisava 4. 38, 5, (12) Pr^nlsava, 8.21, 

I, 7. 22.1, (13) Prsijigasava 6. 31.1. 7.22,1, (14) PunahiiTlasava . 

6.30.1, (15) Pavitrasava 6.19.1, (16) Urvarasava, 7. 104, 1 

(17) Rsabhasava 9, 4, (18) VaSsava 10.10,12. 4, (19) Gosava' 

9, 7, (20 ) Vasasava 12, 4, {21) Salasava 9. 3,, (22 ) Brhaspatisava 

II. 3 ( Kesava on Kau^ika 64-66). 

All these sacrifices have been dealt with in detail elsewhere,* a 
from the point of view.of mythology. Here it is intended to discuss 
each sava from the point of view of the sacrificial procedure, the 
oblations etc. 

(i) Brahmaudana (U.l). - In this sava sacrifice rice, is cooked 
and given to the.Brahmanas along with gold as the fee. The pro- 


SA. N. J. Shunpb, ibid. 
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cedure is described by Sayana arid Kau^ika (69-63). With the 1st 
fc of 11,1, Agni is' churned. The tc (11,1.1) describes that the 
seven seers () churned Agni. The smoke is adclressed with 
the rc 11.1.2, which describes the outcome of smoke. .Agni thus 
produced is addressed with the rc 11.1,3, which describes that Agni 
is born to cook Brahmaudana. Agni is asked to raise the sacrificer 
to the highest heavan by cooking the oflferings (11.1,4), With the 
fC (11.1.4) Agni is blazed up and with 11.1.4d the, sacrificer is 
addressed. Then the offerings of rice are divided in three parts 
viz., for gods, manes and men. The rc 11.1,5, similarly prescribes, 
the three divisions of the oblation. The portion of the gods is depo¬ 
sited in a jar. This share is for protecting the wife of the sacrificer 
(11.1,6). The rice grains to be offered arc placed in a mortar. The 
rc 11.1,7 describes the purpose of the act, viz., to ascend the wife 
of the sacrificer to great heroism. The skin of a bull is spread 
behind the fire (11.1,8), The mortar and pestle are placed on the 
skin. The wife handles them. The rc 11.1.9 identifies the mortar 
and pistie for pounding the rice grains as the two pressing stones 
which crush the shoots of Soma ( here the rice grains) for the 
sacrificer. The holy gods have come to the sacrifice, hence the 
Soma shoots are pressed (11,1.10). The wife takes the winnowing 
basket ( surpa ), which removes those who are hostile to the wife 
of the sacrificer {11,1.11), By means of the basket she removes 
the husk, with the recitation of the res 11,1.11-12. The re 11,1. 
12. is addressed to the grains which are asked to be separated from 
the husk. The purpose of this act is to be superior to all equals 
and trampling on those who hate the sacrificer. The wife then goes 
to bring water which is fit for sacrifice (11.1.13). With thisrea 
messenger is sent to bring back the wife from the place of water. 
She then brings water. There 11.1,14 describes that the water, 
thus brought, elevates her. The water is also the yajM, which 
has come to her. The jar of water is placed on the ground with 
the rc 11.1,15. Accordingly the waters, being instructed by the 
sages are brought there. The yajfia which the sacrificer is going 
to perform is expected to bring advancement, protection, offsprings, 
cattle and heroes for the sacrificer (11,1,15). A pot is kept on 
the fire for cooking the rice grains. The descendants of the seers 
heat the pot containing the caru with their penance (11,1.16 ). The 
water is poured on the rice grains in the pot (11.1.17). The grains 
are identified with the shoots of Soma, which are purified by the 
hrahman and ghee. Then with the res 18-20 the grains are'cooked. 
These rc» contain the praise of the cam, the fruit of the attainment 
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of the heaven and threat to injure the enemy and his .children, The 
cooked rice is taken out of the pot. This act is like placing the 
oflEerings on the altar ( Vedi). The wife is blessed to thrive with 
progeny. The sacrificer goes round the pot of rice thrice with the 
recitation of the tc 11.1.22, which is addressed to the pot. The pot 
is asked to turn to the wife with progeny and divine powers and to 
repel all curses, hostile magic and diseases. From the ancient times 
the altar is built and placed with care for the brahman, which is 
here the cooked rice. It is to be served to the four Brahmaijas who 
know the Veda of the Bhrgvaftgirasas (the AV ). With a ladle 
( 8TC ) the rice is heaped for the Brahmanas, who as divine beings, 
sit down near the cooked rice ), which is like the clarified 

Soma, occupying the stomach of the Brahmanas. The Brahmanas 
and their descendants do not come to harm by eating this cooked, 
rice (11.1,25). He then invokes the four Atharvavedin Brahmanas 
who are seers born of penance. The Soma (here the rice 
grains) are asked to infuse harmony in them (11.1.26). He 
pouts water on their hands with a view to receiving whatever 
he desires (11.1,27). He puts gold on the cooked rice. The gold 
is the immortal light and the desire-yielding cow. This treasure 
(gold ) is presented to the Brahmanas (11.1.28), The husk (tusa ) 
is offered in Agni (11,1,2 3). Ghee is poured on the cooked rice, 
which is potent to take him to the highest firmament after he has 
reached the fullest age in this world (11.1.30). He makes a 
ditch in the rice, where he pours ghee (11,1.31). The res 11,1.32-36 
arc recited over the rice and ghee is poured on it. The cooked rice 
is the sacrifice, desire-yielding cow, granting long life, wealth and 
progeny. The gods cooked the rice and went to the heaven 
(11.1.36). Thus the cooking of the rice grains and offering it to 
the Brahmanas is a SomayajSa. All details in the process of the 
cooking and serving are likened to those of a Soma sacrifice. The 
object of both is to attain the heaven after ripe old age and to 
secure progeny and wealth. All res in 11.1 can thus be rightly 
utilised in this sacrifice, which is a symbolical Soma sacrifice. 
Bloomfield® is not right when he says that there are many signs 
of secondary or forced employment of the stanzas in the ritual, 
which brings suspicion that their form and grouping here are not 
primary and original. The cooking of Brahmaudana (rice cooked 
■for the brahman, the heaven or the, Brahmanas) by Aditi occurs at 
TS 6.56-1 TB 1.1.9,1, MS 1.6,12. The object of her cooking is to 
get offsprings. 

_ i _ 
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(ii) Svargaudana (12.3 ): As before, in this sacrifice too, rice 
grains are cooked and given to the Brlhroanas, with a view to 
securing svarga. The sacrificer, his wife and children step on a skin 
of a bull and sit round the vessel full of water. As in the 
Brahmaudanasava, the water is brought and kept on the fire. The 
grains of rice are poured in it. The cooked rice is expected to taka 
cognisance of the penance ( tapas ) and truthfulness of the sacrificer 
in this world ( 12.3.12). ‘ While pounding the grains and cooking 
them, precaution is to be taken, not to pollute the rice, bv a 
black bird touching it or by the rim of the pot in which it is 
cooked, or a slave girl with wet hands { Urdrahasm dasi) touching 
the mortar and pestle (12.3.13 ), As in the former sacrifice, here 
too, the grains of rice stand for the stalks of Soma and mortar and 
pestle for the pressing stones (12.3.21), The ladle, spoon etc., 
used in cooking rice are the implements of sacrifice. The cooking 
pot is asked not to totter on the altar, when pressed by the tools of 
sacrifice and ghee (12.323). The harM, sacred grass is cut with an 
axe (parasu ) and spread on the ground. On it the dish containing 
the cooked rice is placed. With Uyavana (stirring stick ) and darvt 
(ladle ), the rice is to be stirred. Ghee is poured on it (12.3.36-37), 
The wife may cook this Svargaudana without the notice of her 
husband or vice versa (12.3.39). All children cf the sacrificer 
come near the cooked rice. The offerings of the rice and ghee are 
made to Adityas and Ahgirasas (12.3.40-43). The priestly fee is 
gold (12.3.50). The Brahmanas are to be clothed with a new 
home-spun garment ( amota ), which forms the cover for the face 
of the cooked rice (12.3.51). The sacrificer expects that the 
offering, powerful enough to reach one to the heaven, should not 
be lost on account of his misbehaviour or false speech in gambling 
and assembly hall (12.3.52). 

(iii) Catuhsaravasava (1.31) : According to Kau^ika ( 64.1) 
the twenty-two savas are divided into three types, viz., 
nitya (usual), naimiitiha (casual) and kamya (for some 
special desire). This is a kamya rite. The hymn {1.31) 

is to be recited while the oblation of rice is being cooked 
and enriched with ghee and given over to the Brahmanas for 
securing some specific desire. Here the oblations are of 
cooked rice and ghee. The deities are the Asapalas, the guardian 
deities of the quarters, such as Indra, Yama, Varupa and Kubera. 
They are expected to free the sacrificer from the snares of Nirrti and 
distress and to bring prosperity, and long life for themselves, their 
25 



194 


children and cattle (1.31.1-4). This sam is called Catuh^arava 
because the offerings are made to the four gods on four potsherds, 

(iv) Avisava ( 3.29): According to Kausika (64.2,66.21, 
45.17) the hymn 3.29 is to be used in the rite of offering the cooked 
rice with a white footed goat ( ad ). With the res 3 29.1-5 five cakes 
( apupas ) of rice are to be kept on the four feet of the goat and 
one on its navel and offered to Agni. With the res 3.29.7-8 the 
gift of these is made to the Brahmanas. This is not the Catuh- 
saravasava as has been called by WhiTNEY.'^ This sacrifice is 
performed for escaping the payment of a tax amounting to one- 
sixteenth part of the merit arising out of the performance of 
sacrifice and other worldly charitable acts {istapurta), to the 
assembly of Yama after the death of the sacrificer. He secures 
all desires and designs. He goes to the heaven after his death, 
without paying any iulka (price) for securing entrance in it. He 
stays in the world of the Pitrs, moon or sun. Such celestial world 
is never exhausted (3.29.1-6). The fee given to the Brahmanas is 
to be properly charmed with the res 3.29.7-8. 

(v) Ajaudanasava (4.14): In all sam sacrifices the res 
4.14,1-3 should be recited. The res describe the close connection 
between the fire and goat to be sacrificed. Agni helps the sacrificer 
to reach the heaven. He becomes identified with the sun. Ghee 
is offered in the fire with the rc, 4.14,5. With the rc 4.15.6, the 
offerings of the goat should be taken on the darbha grass and 
anointed with ghee or milk. With the res 4.14.7-8, the sacrificer 
takes five balls of cooked rice and with the five parts of the body of 
the goat keeps them to the five directions. To the east he keeps 
the head, to the south its right side, to the west its rump, to the 
north its left side, to the upward direction its back bone, to the 
earth its belly and to the atmosphere its middle part. The cooked 
goat is enveloped in its skin and with all its parts offered in the 
fire. The goat thus offered rises alive with its four legs firm in the 
four directions ( 4.14. 9 ). 

(vi) Sataudanasava (10. 9); In this sacrifice a barren cow 
(msa) is killed and is offered with hundred offerings of cooked rice. 
The offering of such cow’s flesh is superior to the performance of 
sacrifices such as Agnistoma, Atiratra etc. The rice grains are 
cooked as before. The mouth of the cow is closed with the 
recitation of the rc 10. 9.1. The cow is th en identified with various 

• 7, SOS 7, p, 155, 
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tequirements of sacrifice. Her skin is the altar, her hair the harU 
grass and the rope that ties her is the rasana (rope) for tying. The 
pressing stones crush her. She is fallen down. Thus the cow is the 
soma juice in the soma sacrifice (10. 9. 2). Her tail is the broom 
{proksavX). She then becomes clean and fit for sacrifice. She is 
divided into hundred parts and scattered on the barU grass with 
hundred rice dishes (10, 9. 3). The sacrificer places a cake on her 
navel and other hundred dishes on her and secures a place in the 
heaven (10. 9, 5), The gold is given as the fee (10.9,6), There are 
samitrs ( killers ) and paktrs (cooks) of the cow, who protect her 
(10. 9. 7). The offerings are sprinkled with ghee (10, 9.11). The 
offering of her different parts in Agni, secures in return, for the 
sacrificer curds, milk, honey and ghee (10, 9, 13) and the heaveni 
(10. 9. 25). In this sacrifice too, mortar, pestle, skin of a bull, 
winnowing basket are used for cooking the rice grains (10. 9. 26). 
Water is poured on the hands of the Brahmanas for securing all 
desires (10, 9. 27). ^ 

(vii) Brahmasyaudanasava (4.34): This sava is offered for 
securing the heaven, with all its pleasures, including sexual. The 
main rite in this is that on a heap of cooked rice, ditches and canals 
are made. The ditches are filled with the bulb—bearing lotuses, 
bulbs of padma lotus, bulbs of w^poZa lotus, hoop-shaped bulbs and 
.stalks of lotus. The canals are filled with honey, ghee, strong wine, 
milk, water and curds. These ate all spread on the surface of the 
cooked rice. This is thus the expanded offering ( vistharin ), Four 
vessels full of ghee, curds, milk and wine are kept in the four 
, directions. This offering is given to the Brahmanas (4.34.5-8). Thus 
on the cooked rice the sacrificer offers lotus bulbs and stalks, 
water, wine, milk, curds, and ghee. These secure for him lotus 
ponds, sexual vigour and all pleasures. The AV specifically tells 
that his sexual organ is not burnt in the fire. His seed is not robbed 
» by Yama. In the heaven there are many women for him ( 4,34. 

' 2, 4), There is thus very strong sensual and sexual appeal to the 
performer of the sacrifice. 

(viii) PaScaudanasava (9.5 ): The grains of rice are cooked 
in the manner described in (i). A goat is killed and cooked with 
the recitation of the res 9.5.1-6. Before killing, the feet of the 
goat are washed ( 9.5.3 X Its skin is cut off with a knife. With a 
sword ( asi ), it is cut joint by joint. Then all joints are put 
together (9.5,4 ). With the re 9.5.5, a pot containing all parts of 
the goat placed on the fire. It is then cooked. It is then given 
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to a Brahmana, with five rice dishes. It removes darkness on the 
path to the heaven for the sacrificet ( 9.5.7 ). The fee to the priest 
is five gold coins, five home-spun garments (amotaih vasah 9.5.14) 
and five cows. Soma is also offered on the goat, when offered 
in the fire (,9.5.15), Agni carries the oblations to the heaven, the 
world of Surya (9,5,18). The scattered particles of rice and parts 
of goat are offered in the fire (9,5.19 ). The persons desirous of 
securing light in the heaven and also the world of the light after 
death, perform this sacrifice. Also a widow, who remarries may 
perform this sacrifice to be united with her husband in the heaven. 
Her later husband with his remarried spouse comes to the same 
world (9.5,27-23). Also the sacrificer should offer a cow with calf, 
a bull, a pillow, a garment and gold to secure the heaven (9.5.29 ). 
This sacrifice also has magical value in that it burns the unfriendly 
persons, thieves and foes of the sacrificer and prosper him (9,5.31). 

(ix) Atimrtyusava ( 4,35): By offering the cooked rice, one 
crosses death and obtains the heaven alive. It seems that the fire 
on which the rice grains are cooked is deposited one year before 
( 4.35.4). The performer of this sacrifice gets immortality (4,35.6 ). 
The cooked rice with ghee is offered in Agni and given to the 
Brahmanas. 

(x) Anaduhsava ( 4,11) • Bull is the victim in this sacrifice. 
It is to be killed and offered with the cooked rice, obtained from 
the field ploughed by that bull (4.11,1). The fruit secured from 
this sacrifice is similar to that of Agnistoma sacrifice (4.22.3). 
The offering is cooked in a caldron ( gharma, 4.11.6). The offering 
of the bull removes misfortune. It fertilises the earth. The 
farmers secure more food from the earth (4.11.10). The vow and 
penance are to be performed for twelve nights (4.11.11). 

(xi) Katkisava 4.38.5, (xii) Prsnisava, 8.21.1,7.22.1, (xiii) 
Prsnigasava, 6,31.1, (xiv) Punah^ilasava and (xv) Pavitrasava 6.19,lt 
are the savas in which respectively the karki (a white calf) with 
a cow, spotted animal such as a sheep, spotted cow, honey mixed 
with barley and rice cooked with sesame are offered in the fire 
aud given to the Braumaijas,® 

(xvi)' Urvarasava {6.30.1): A cultivated field is offered to a 
Brahmana according to Kausika (66.17), The hymn 6.30 refers to 


. 8, For details see N. J. Shenbe, op. oit. 
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the cow given to Atharvan by Varuna. It may be t^t the cow is 
the field. 

(xvii) Rsabhasava (9.4): A bull is to be killed and offered to the 
various deities. It is a symbolical Som.a sacrifice; for the bull 
is soma (9.4.6). Such offering is a sacrifice yielding a thousand¬ 
fold prosperity (9.4.7). It is then given to the Brahmanas 
{9,4.10), The Brahma priest praises the parts of the bull (9-4,11). 
The offerings of the parts ^f the bull are made to Agni, Indra, 
Anumati, Bhaga, Mitra, Adityas, Brhaspati, Vata, Sinivall, Surya, 
Soma, tortoise, worms, eyes and ears ( 9.4.12.17 ). As a result of 
the sacrifice the funeral fire does not burn him after his death (9.4.18), 
The bull, then, is given to a Brahmaija for securing the prosperity 
of the cows in his stalls ( 9,4.19 ). 

(xviii) Vasasava (10.10 ): According to Kausika ( 66.50 ) a cow 
is killed, sprinkled with water, offered to the gods in sacrifice and 
finally given to the Brahmapas. The cow is an all-footed sacrifice 
( 10.10.27 ). By offering a cow in sacrifice, the sacrificer, gets water, 
cultivated fields,- kingdom, food and milk (10,10.6) and- also he 
attains the heaven (10.10.33 ). 

(xix) A cow is killed and its different parts are offered? to the 
different deities ( 9.7 ). The cow being of universal form, all deities 
preside over its different parts, which are offered to them ( 9.7.18 ). 
This is called Gosava. 

(xx) Vaiasava (12.4 ): At 10.10 an ordinary cow is killed and 
offered in sacrifice. At 9.7 its different parts are offered to different 
deities. With the hymn 12.4, Vasa a sterile cow is offered, By 
reciting the hymn 5.12, four pieces of the omnetum of the cow are 
offered. In this hymn,* all normal deities in an Apri hymn are 
praised. Offerings of ghee are made in the fire with the hymn 2.34 
( Kausika, 44.7 ). The victim ( here vaka ) which is brought near 
the post and killed is expected to become the dear food of the gods 
{2.34.2 ). With the hymn 12.4 Vasa is praised. It should be 
given away to the Brahmapas ( 12.4.48 ). 

(xxi) Salasava ( 9.3 ): In this sava a house, constructed out of 
grass reeds, mats, timber, poles, bolts, ropes etc., is given to a Brahmapa 
so that in the world after death, the giver would get a firmly built 
house (9.3.4,10,18). The receiver of the gift may carry it wherever 
he wants after dismantling it (9.3.1-8,24). The house has 
in it Agni, water, cattle etc. (9.3.14,22,23). The house is like the 
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halls constru^ed in the Soma sacrifice. Its various apartments 
are the various parts of the sacrificial chamber, such as the 
receptacle of Soma, house for Agni, apartment for the wife of the 
sacrificer, seats for the priests and gods ( haiHrdhana, agnisala, paim- 
aadana, sadah, 9.3.7). The offering of the house as a gift is the 
same as the offering of soma sacrifice. According to Kausika and 
Kesava (66.22-30 ) all things to be given along with the house are 
placed in it. With 9.3.18, the door of the house is opened. With 
the re 9.3.22, the water and fire are taken in it. With the whole 
hymn, the house, giver and receiver are sprinkled with the water. 
With the re 9,3.15, the priest accepts the gift. With the re 9.3.1. 
•the priest loosens the beams, ropes etc., of the house. With the rc 
9.3.24 he carries off the gift,® Thus this sava is a symbolical 
sacrifice offered to secure a house in tbe*heaven. 

(zxii) Brhaspatisava (11.3): Rice grains are cooked and 
given to one’s hater, to kill him. According to Kesava (on Kausika 
64-66 ), there are these 22 savas. But the savas in which bull or 
cow is offered are repeated (x, xii, xiii, xvii, xviii, xix, xx). On the 
whole it may be said from the hymns of the AV, that the offerings 
of the cooked rice, goat, sheep, cow, bull, a field and a house formed 
the main gifts to the Brahmanas. The victims were killed and their 
various parts were offered to their presiding deities. The gift 
constituted a fully offered sacrifice with the same fruit, viz., to secure 
the prosperous and bright heaven after the death of the giver or 
sacrificer. Thus these sacrifices are symbolical of the old sacrifices 
such as Rajasuya_, Vajapeya, Agnistoma, Cayana, A^vamedha, Satra, 
A^nihotra, Ekaratra, Dviratra, Sadyaskri, Prakri, Ukthya, Caturatra, 
Pancaratra, §odas'i, Saptaratra, Vi^vajit, Abhijit, Atiratra, Sahna 
and Dvadasaha (11,7.6-12), These are found in the remnant of 
the offerings of the Brahmaudana sacrifice. 

It is important to note here that in the AV, a stage is reached 
when all these Vedic sacrifices had become obsolete and the practice 
had started to perform symbolical sacrifices which consisted in 
offering certain gifts to the Brahmapas to secure the same object, 
viz., the heaven. The AV does not disregard the old sacrifices, but 
supplies easy substitutes for them. Another example of such 
symbolical sacrifices is seen in treating the hospitality shown to a 

9. According to Bloomfield, BBS, p. 505,' the hymn refers to the removal of 
the house that has been presented to the priest as a Sacrificial reward. Ztmmu-p 
rang aUon of AV p, 151 holds that the hymn is employed for freeing one's house’ 
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guest as the performance of a sacrifice (9,6 )}° Also tying an amulet 
of khadira is the same as performing a sacrifice with hundred cows 
as the fees (10,6,4. 34 ). 

( 7 ) The stages in the evolution of sacrifice ; 

In the sacrificial system of the AV, the usual sacrifices perform¬ 
ed by the followers of the three Vedas, had their place. The 
sacrificial terminology is also fully developed. Offerings. are also 
given to the various implements of sacrifices, such as the darbha 
grass, scythe, axe and altar, which are asked to accept the sacrifice 
( 7.28.1 ), The altar is scattered with darbha grass. The seat of 
Hotr is golden. This ensures golden ornaments for the sacrificer in 
the heaven ( 7,99.1), The metres such as gayatrl, usvij, anustid)h, 
brhatlt pankti, tristubh, and jagati are offered oblations ( 19.21.1). 
The sacrificer'being complete with his soul, eyes, ears, and breaths, 
undertakes the work of sacrifice under the impulse of Savitr 
(19.51.1-2 ). 

The main object of performing sacrifice according to the three 
Vedas is to secure the heaven. The AV also accepted this ideal, 
along with the magical power of the sacrifice (the brahman ), which 
they employed to kill the enemies, haters and rivals of the sacrificer. 
Thus the sacrifice was believed to possess some mysterious power, 
which secured the desired object. Thus sacrifice ( yajha ) became a 
deity, which is the lord and source of all sacrifices and to whom all 
offerings gp (7.97,5). All offerings to the gods or undesirable 
deities ( huta and ahuta ), offered with the call vasa(, reach yajSa 
( 7.97.7 ). Thus sacrifice possessed mdya (the mysterious power, or 
the brahman ) on account of which, the priest practises the brahman^ 
and unites the whole world (19.68.1). In the process of evolution 
of sacrifice in the AV, we find that firstly the sacrifice is associated 
with magic. In this stage, sacrifice was employed for magical 
purposes along with its usual object described before. Herein 
also we find the sacrifices like those in. the three Vedas and those 
offered to the Vedic gods like Indra, Agni etc., in the AV. The 
object of such magical sacrifices was to secure the heaven, worldly 
prosperity and annihilation of the enemies. 

In the next stage of evolution, we find the symbolical sacrifices 
The magical sacrifices being simple in procedure and less technical, 
they took the place of complicated system of the older sacrifices. 
Here also as before the sacrificial act and the magical power 


10. N. 7. Shende, supra . 
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arising out of it were called the brahman. In. this stage the sava 
sacrifices were performed. The main part in such sacrifices is the 
gift given to the Brahmanas for securing the heaven. 

In the next stage, sacrifice occupied a position of importance 
and became a deity. Magical power ( brahman ) was ascribed to it. 
By means of the brahman, one hoped to secure all desires. 

In the last stage the brahman became the sacrifice. The myste¬ 
rious power secured by the consecration and penance, which are 
cssefttial in all magical and sacrificial acts, enveloped all parts of 
sacrifice such as Hotr, Adhvaryu, posts, oblation, ladles full of 
ghee, and altar (19.42.1-2). The brahman is the essence of sacrifice, 
priests and oblations. This brahman is secured by meditation in 
the niind ( 19.58,1). Thus the attainments of sacrifice are due to 
the miraculous power of the brahman, which controls everything, 
including sacrifice. The bra/iman is everything in the sacrifice and 
sacrifice itself. 

In short, in the AV sacrifice is associated with magic. It is 
then possessed of the magical power, which is the brahman. The 
sacrifice becomes the brahman. Finally the brahman is sacrifice and 
everything in the universe. It is attained by the magical and sacri¬ 
ficial acts, consecrations and penance. The sacrifice itself passed 
through the stages such as actual performance, symbolical perfor¬ 
mance and mental performance. This stage brings us nearer to the 
Upanisadic Brahman, which also formed the main object of the 
Atharvaijic thinkers. 



VIII 

THE BRAHMAN IN THE AY 

1—Introduction. 2—The first stage in the meaning of 
the word, brahman. 3—The second stage, 4—The third stage. 
5—The fourth stage. 6—The other views. 7—Review. 

1. The word brahman occurs about 230 times in AV. The 
word is accented on the first syllable and is in neuter, The 
other word brahman is accented on the last syllable and is in 
masculine. The word in neuter denotes the object or the thing. 
The word in masculine denotes the person, who is endowed with or 
possesses, the brahman'-. It is with the word brahman in neuter 
that we are concerned here. 

2. Attempts have been made by a number of scholars to under¬ 
stand the meaning of the word brahman. Investigations in this 
respect pertaiqed to the interpretation of this word, occurring in the 
RV, the Brahmanas and the Upanisads,* No particular attempt is 
made to investigate the meaning of the word occurring in the AV. 
S. K. Belvalkar, in this connection points out that owing to 
the contact and fusion of two opposite racial cultures of the 
invading Aryans and the original settlers in India, the word brahman 
in the Atharvavedic period signified ‘ magical formula ’ as distin¬ 
guished from ‘a simple prayer ’ which was the significance of that 
word in the Rgvedic period.* It is with a view to throwing further 
light on this problem, that a detailed inquiry into the significance of 
the word brahman in the AV, is undertaken here. 

The word brahman is used in the AV with more or less the 
same significance everywhere. In a number of places* it means 


1. A. HILLEBEANBX : Brahman, EBE edited by Hastings: Vol. II. p. 797, 

2, J. Chaepentibk : Brahman, Tlppsala 1932. H. G. Nabahaei Indian, 
Culture vol. 8. pp. 137-147 and Bhattachabya V. 0. The groujthofihe concept of 
Brahman,III loHi-a PMlosopWcai conference Bombay 1927 and otborsmentioned 
later on. 

3, Brahman, barasman — bricht — bhruj. Fourth Oriental Conference Pro*, 

oeedings vol. 11. p. 8; and Bblvalkae and Eanade : History of Indian Philosophy 
yol. II. pp. 10-14, . 

4. 19,9.3-5; 6.106-2; §12.6; ah4 l.ll.l. 
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the magical power that arises from the magical acts. The performer 
of the magical practices claims to possess some miraculous power 
produced from the magical act and the utterance of formula. This 
miraculous power, called the brahman, sharpens the five organs of 
sense and mind. Thus his eyes, tongue, nostrils, ears and skin along 
with mind become sharpened and are capable of producing what is 
terrible. The performer of the magical acts, be he the Atharvanic 
priest or any individual, is possessed of such power by means of 
which he can bring about deadly consequences. His speech is also 
sharpened by the hrahman {brahmasamhita 19.9.3-5). The speech 
or the utterances of the magician play a very important part in the 
magical practices. All organs of knowledge, mind, heart and speech 
acquire a special power, which is not found in ordinary individuals, 
who do not practise magic. His intelligence (medha) is also 
possessed of and urged by the brahman} The brahman thus is the 
miraculous power, which brings additional potency to the ears, five 
different organs, heart, mind and intelligence of the priest or the 
individual, who practises the magical acts. The power thus acquir¬ 
ed by the priest of magic can be united with any substance such as 
a stone, tree, water etc., and those substances can bring about good 
or bad effects of magic. Thus the water, used in magical practices 
called the water-thunderbolt is joined with the brahman, i. e. the 
miraculous power. The water is thrown in different directions to 
conquer the enemies. It. is thus the association of the brahman 
with the water ( brahmayoga) that charges the water with the mira¬ 
culous power and leads to success.® In another instance (1.10.1), 
the priest is engaged in a healing rite against dropsy, which is 
brought about by the curse of the fierce Varuna. The head of the 
patient is washed.'^ This is the act, in which the priest is engaged. 
But he claims that as he is sharpened , by the hrahman, he is 
competent to take the patient out of the snares of Varuna.® The 
brahman thus is the invisible potency that arises in the priest or the 
performer of magic, by means of which the cure of the disease is 
effected. The priest thus claiming the possession of miraculous 


5. Medha is described as hrahmai^vati and hrahmajuta: cf, 6. 108.2^ 

SXyana has no fixed sense for the word hrahman. Here he uadersfcands the word 
♦ 

to mean the Veda probably the Atharvaveda. 

6. Jiqriave yogaya, 10.5-1. 

7. Kausika 25.37. 

8. BrahmanU ^asad'dnak is interpreted by S5yap,a ‘becoming sharp with by 
hrahman which means prayers or oblations. Gripfitij tal^es it to tpean ‘WOT-^ 
ehip* and Whitney nnderstands it to he prayer. 
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power defies all rivals and haters. The magical act from which the 
invisible power arises is also termed as the brahman. For instance, 
‘He, who abusesour brahman, which is being performed...etc.’(212,6) 
In this case the brahman is the magical act of cutting of a staff with 
an axe to represent the killing of the enemy.® The priest 
threatens his enemies to be reduced to the state of the falling of the 
staff, cut by the axe. Thus the brahman stands for the magical 
act and also the miraculous power, coming from it, and sharpening 
the speech, mind and organs of the priest. 

The brahman is different from yajna ( sacrifice ), salya (truth ), 
ria (the Eternal Law ), diksa ( consecration ) and tapas ( penance ), 
All these along with the brahman support the earth ( 12.1.1). 
At another place ( 8.10,25 ) the brahman is separately mentioned 
along with tapas; the brahman and the tapas are milked by 
Erhaspati Ahgirasa from Viraj. On these two, the seven sages 
live. Thus the Saptatsis or the seven sages maintain themselves on 
the miraculous power arising out of the magical practices and 
penance. In all activities of the priests of magic, the brahman is 
yoked, before, after, at the end, in the middle and everywhere 
( 14.1.64 ). This ensures complete success in all their undertakings. 
At the commencement of the magical practices, a girdle ( mekhala ) 
is tied on the performer with the brahman. The speech, act and 
mental equipment of the performer of magic is sharpened by the 
brahman', therefore he is in a position to transfer his power to the 
object like the girdle here ( 6.133. 3), 

The miraculous power thus secured by the priest of magic 
brings about wonderful consequences. The brahman confers peace 
on the person, who longs for it ( 19.10.7 ). The brahman fixes a site 
for a new house. It unfastens the structure of the old house 
( 9.3,19.8 ). The deified Vratya rests his head on the pillow of the 
brahman ( 15.3.7 ). This miraculous power covers a person on all 
sides and offers him as it were an armour. The priest of magic is 
covered with the brahman of Prajapati, as an armour (17,1,27). 
Brahmacarin, a student of the brahman, a repository of such wonder¬ 
ful power, resorts to a stronghold, where the brahman yields to 
him both refuge and defence (1919.8),'° Thus the brahman is a. 
stronghold or a reservoir of miraculous power. Whosoever resorts to 


9. Kausika 47.12• 

10» SSyaijia takes here brahman to mean, the Veda* It is possible that ih^ 
Atharvaveda is intended by him* 
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that stronghold, is completely protected and well armoured against 
any calamity. His enemies or rivals are killed ; for, the brahman 
is his inner defence. Thus the power is within him (1.19.4.19.9.5).*’ 
This inner defence of the brahman is extensive and cannot be 
penetrated (9.2.16). Armoured with this inner defence of the 
brahman, the priest of magic works out wonders. He can kill his 
rival and send him out of the world. He can cut off the seven 
vital breaths and eight marrows or the veins round the neck by 
means of the brahman. This power to cut off the life of 
any undesirable person is claimed by the priest as due the 
brahman ( 2.12.7 ).** Such power was possessed by the eminent 
*Atharvanic seers such as Afagiras, Atharvan, Bhrgu, Brhaspati, 
Asita, Gaya, Ka^yapa and Agastya, The priests of magic of the 
successive generations also secured similar power. On one occasion 
(1.14.4) the priest of magic declares that with the brahman of Asita, 
Gaya, and Kasyapa, he would close the fortune of the unmarried 
girl i. e. he would inflict spinsterhood on her. 

This power can be used for the benefit of the patrons of the 
priests of magic. They assure their patron that none dies, ail live 
in the house where the brahman is performed. The brahman is 
obviously the magical rite. Equipped with the power, the priest 
of magic can bring back a person dangerously ill or already dead 
( 8.2.25 ). He can cure skin diseases, like white leprosy by means 
of his brahman (1.18.4 ), Even the fierce god Varuna, who inflicts 
dropsy on the wrongdoers, is ordered by the priest of magic to 
reverence his brahman (1.10,4 ).*3 With the brahman of Agastya> 
worms in the body are killed by the priest of magic ( 2.32.3 ). It 
removes the evil spirit called Grahi ( 6.113.1,3 ). 

The miraculous power or the brahman, which is secured by the 
purohUa, the royal priest, plays a very important part iq the politi¬ 
cal activities. The purohifa, who is possessed of the brahman claims 
that the king, whose priest he is, is bound to be quite mighty. In 

11. Saya^a is nearer to one interpretation in the ease (1,19.4) when he 
says'that the charm or the network of charms which is being employed here should 
cover us in such a manner that two courses of the enemies would not touch us, 

13. SSyana explains the word brahman here as the charm or the act of 
magic. Whitney translates it as incantation. Bloomfield takes it to mean 
charm. Elsewhere (3 13 6) he explains it as the "holy practice. Obviously this 
holy practice is the practice of magic only, 

13. Whitney takes brahman to mean incantations. SSyaija on the other 
band t etkes it to be oblations or prayer. - 



206 


this case the brahman of the purohita is nothing but the power he 
has secured by the performance of the magical rites (3,19.1).^* The 
war-drum is also sharpened by the brahman (5,20.10 ), The priest 
of magic declares that he would kill the enemies by means of his 
brahman of unfailing capacity (3,19.5). A branch of asoattha, 
charmed by the brahman (i. e, the miraculous power transferred to 
the branch) is capable of driving oflf the enemies on the battle¬ 
field (3.6,8), The brahmin penetrates the enemies, who are 
compelled to run away (83.19), Thus on the battle-field along with 
the fighting forces the magical practices of the puroUtas bring about 
the defeat of the enemy. The rival party also employs the brahman. 
But the success comes to the stronger power or the brahman of the 
purohita. The jpwroAiYa makes the king strong, with the power of 
Agni, which is yoked by him for his patron (7.78.2 ), 

The magical act {brahman) when performed in the house 
makes the gods not to go apart, nor hate each other, and brings 
about concord in the different contending members of the house¬ 
hold ( 3.30.4 ). The grief caused by bad dreams is removed by the 
brahman {l.lQO.l). The snares of the hereditary disease, perdi- 
tion and curses are all removed by the brahman, which makes the 
man sinless ( 2,10.1-8 ).‘5 The brahman increases the newly married 
bride with progeny (14.1.54), The cow of a Brahmana is capable 
of working disaster, because it is guided by the brahman (12.5.4 ). 
The Gandharvas assuming charming form and enticing women are 
killed by the brahman (4.37.11), 

So far we have seen the first stage in the significance of the 
term, brahman. In this stage we notice that by the performance of 
magical rites certain miraculous power or potency arises, fills and 
sharpens the performer of magic. On account of that potency he 
can cure diseases, expel evil forces, bring success to the fighting 
forces of the king and bring about comfort and concord in the 
domestic matters. Thus here the bi'ahman stands for the magical 
act or the power arising out of that. 


• 14, Whitney is doubtful regarding the meaning of the word brahman 
here. He mentions ‘incantations’as the meaning with a question mark. B%a^a 
takes the term to mean hrahmanatva, sharpened by the charms; the brahman 
thus sharpened leads to unfailing results. In short he means the power of the 
Br^hma^a arising out of and sharpened by the brahman^ the magical rites. 

15. SSyana on 210.1 remarks that the priest of magic claims that the 
capacity for bringing out the effect is not due to his power, but the miraculous 
power of the charms. 
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3. In the matters of sacrifice, the Atharva^ic priests brought 
forth their savayaj^as, a simplification of the elaborate sacrifices. 
It must be noticed that these aavayajnas did not come in the place 
of the Ilgvedic sacrifices, but were in addition to them, These savas 
or yajflas were performed for securing welfare and status in the 
life after death. Now the question is about the position and mean¬ 
ing of the word brahman in these sarns and yajflas. We find pass¬ 
ages in the AV, describing separateness of the brahman from yajfia 
and also complete identification of the brahman and the yajfia- 
Thus we may start with their separate nature and end with their 
identification. In. the mva sacrifice, the brahman is personified and 
it forms the parts of the various offerings. The brahman is the head 
of the vistharin offerings in the brdhmaudanasava (4.34.1 ). The 
brahman is the mouth of the cooked rice in the odana sava (11.3,1 ). 
Thus it seems that the brahman is the personification of the 
miraculous power, forming an important part of these offerings. In 
the sava sacrifice of a bull, the sacrificer remains consecrated for 12 
nights. The brahman is within these 12 nights. Obviously the 
miraculous power arising out of the performance of such sacrifices 
remains effective so long as the sacrifice continues (4,111,1). 
Agni increases the brahman and the yajfia. Agni thus increases the 
power and the ritual of sacrifice { 3,20.5). The brahman also stands 
for the priesthood {15.10.3 ). The Brahman and the Ksatra are not 
afraid of any one (2,15.4).’®. Finally the brahman and yajfia ate 
completely identified. The brahman is the hotr (invoking priest ), 
the sacrifice, the sacrificial ladle filled with ghee, and the essence of 
sacrifice. Adhvaryu (the officiating priest) is born from the brahman 
and the oblation is put in the brahman (19.42,1-2). Thus the 
priests, fire, oblations and all rituals of sacrifice ate identified with 
the brahman. The fruit arising out of the performance of yajfia is 
identical with the brahman. The brahman here stands for the 
mysterious power, which arises out of the magical rites, savayajfias 
01 Rgvedic yajnas. This power is personified. In the magical rites 
this power remains in the sum-total of the magical rites or in the 
performer of magic. In the savas and yajms this power is respon¬ 
sible for securing the heaven to the sacrificer. 

4, The next stage in the evolution of the sense of the word 
brahman is reached, when we find all deities function or owe their 
function to the brahman. The Adityas, the Rudras, the Vasus are 

16. Whithey explains the word brahman here as saorameot, Brahmin- 
hood, or BrShmapa caste. The BrShmapas might be called brahman because tl^ey 
possessed the miraculous power arising out of sacrificial rites. 



invoked to accept the new brahman, the magical rite that is being 
performed (19,11.4.). Agni is increased by the brahman (1.8.4),*’ 
Thus the strength of Agni is due to the brahman, the potency or 
the power of the magical rites. Being equipped with such potency 
or the brahman, Agni Jatavedas was able to bring draughts ( payas ) 
for Indra ( 1.9,3). Indra is increased with the unharmed brahman 
of the priests of magic. The power of Indra is due to their magical 
performances (18.1.12), Brhaddiva Athatvan made Indra, possess¬ 
ed of the brahman, which formed his strength (5.2.8). Thus the 
greatness and power of Indra is derived from the brahman. Rohita 
is possessed of Agni, enkindled by the brahman. The heat and 
energy of Rohita or the sun are derived from the brahman (13.1.48). 
Rohita as a king is asked to watch on the people in his kingdom 
with the brahman (13.1.9.) The deified Vratya becomes the brahman 
(16,1,3), Thus all prominent deities receive and increase tbeir 
power from the brahman, which is the mighty power arising out of 
the practices of the priests of magic. Thus the brahman stands for 
the power or the spirit behind the deities. 

, 5. In the next stage in the evolution of the sense of the word 

brahman we find that the word is used to signify the power or the 
spirit behind the creation. The brahman dwells in the gods, men, 
divine folks and lunar mansions (10,2.23). The brahman is thus the 
central pivot around which all human and divine beings and the 
luminaries hinge. This spirit or the power behind the whole 
universe is surrounded by all heroism. The brahman is personified 
and is represented as the greatest hero. It is the first to be born in 
the whole creation. It performed mighty deeds. It stretched forth 
the sky in the beginning (19.22.21), The earth and the atmosphere 
were created by the Brahman (10.2,25), It has got feet and many 
forms. All quarters live on it (9.10.19). The Brahman is -thus the 
great personified being having feet and forms. Atithi or the guest in 
the house is the direct Brahman. The Brahman has got joints, spine, 
hair and heart like other human bodies (9.6.1). In fact the human 
being is the miniature form of the great Brahman. The Brahman 
resides in man (10,7.17). Thus the spirit or the power of a man is 
the same as that of the Highest Brahman. The Brahman also resides 
in the person, who studies the brahman ( brahmacartn 11.5-22). 
The miraculous power which is behind the human and divine 
creation and which is personified lives in a stronghold which is 


. 17. Whitsbt renders the word hraA?Bo» as worship. SSyapa takes it to 
mean oharm. 
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surrounded by glory (10.7,23). The stronghold of the Brahman 
means the sum-total of the miraculous power, energy or spirit. It is 
covered with the immortality. A person who knows the stronghold 
of the Brahman is granted the sight, breath and progeny. Thus the 
Brahman grants long life, worldly happiness and continuity of race. 
One gets all these things, when one realises the miraculous power 
behind the universe. One need not go out to seek this Brahman. 
Purusa or the man is the stronghold of the Brahman. Thus the 
magical power secured by the man is also capable of securing 
the power ruling the universe (10.2.!i9-30). The Brahman thus 
achieved is an entity in Time. It is settled in Kala (19.53.8). The 
shining sun is the power behind the whole universe. It is the 
Brahman (13.2.13.33). The highest Brahman is the sun (4.1.1 ), 
All gods know this Brahman (10.7.24). The Brahman is the mouth 
of Skambha, the great god who supports all. His mouth is also 
described to be the Athatvahgirasas, the Athatvaveda. The AV or 
the attainment of the magical power taught therein, which is no¬ 
thing but the Brahman, is the mouth Skambha (10,7.19-20). This is 
the Higher Brahman. The highest Brahman has the atmosphere as 
the belly. The sun and the moon are its eyes. Agni is its mouth. 
Wind is its breath and expiration and apana'). The 

Angirasas are also described to be his eyes. He is the wonderful 
spirit in the midst of the creation (10.7.32-38), The spirit or power 
residing man becomes wide and extensive. It occupies and supports 
everything. The Aiigirasas or the Atharvahgirasas form its mouth 
or eyes. It thus can see and maintain itself on the AV, or the 
power secured by the Atharvaijic magical practices. This is the 
great Brahman, which people know (1.32,1),'® Thus the highest 
Brahman is the miraculous power attained by the magical practices 
of the AV, It is not, therefore, surprising when the Atharvanic 
poets describe the AV, as the Brahman. The Brahman is one of the 
names of the AV (15,6.8). In the same way the homage is paid to 
the Brahman forming the parts of the AV (19.22.20).'® The 
Brahman or the A V grants the brahmanic lustre and the stay in the 
world of the Brahman, (19,71.1 ). The knowers of the Brahman 
after the death go to the world of the Brahman ( hrahmaloka 19.43). 
Agni leads them to the world disposed by the Brahman ( 18.4.5). - 

- - ]—a--. . 


18. Whitney explains the word an here as‘great mystery*. SSya^a 
treats it as * the extensive hrahman \ 

19^. Ssyapa explains the word hvahtncLti here as the AT oonsis-ting of 
twenty books. 
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The Atharvavedins consider that the followers of the AV go t6 
the brahmaloka, which is topmost in the luminous worlds above.^® 

The word brahman thus passes through the four stages of its 
significance. Firstly it signifies the magical acts or the miraculous 
power arising out of it. In the second stage it refers to the power 
arising out of the performance of the sayas or the yajnas. Tn the 
third stage it is the power behind all deities. Finally it is the 
ruling power behind the universe which is also found in man and 
which is equivalent to the AV, called the Brahmaveda. In all 
these stages the general sense of the word is the mysterious power 
arising out of the magical practices, taught in the AV. 

6. Whitney, Weber, Bloomfield and Sayana do not assign 
any uniform significance to the word brahman. But in the attempt, 
I have made, her; it is possible to explain satisfactorily all references 
to the word in a manner suitable to the Atharvan c ideology. 

Regaraing the etymology of the word brahman, BelvALKAR®' 
has reviewed four ‘ schools' of the scholars. The earliest is, he 
points out the view of the great lexicographers, Bhotlingk and 
Roth, who derived the word from the root brh-^arh, to fall on or 
strengthen and denoted it as “ the godward striving devotion, 
which appears as an impassioned longing or as an exuberance of 
spirit and particularly the pious expression of it in the service of 
the divine”. This derivation of the word was endorsed in the 
main by Deussen and others. Deussen®® considers that the word' 
means nothing but the lifting and spirituating power of prayer. 
GelDNER*® in the Olossar takes the word to denote the mysterious 
power which inspires the poet and makes him a seer. Next is the 
view of Haug,®* who derived the word from brh to grow. The 
brahman here signifies the means of securing the growth viz. worship, 
prayer, etc. He finds out the relation between the brahman and 
the Avestic bareaman. This view, BelvAlKAR®® points out was 
accepted in part by HjLLEBRAl^DT.®® This view is ably stated by 
Griswold in somewhat modified form. He derives the word from 

20. Gopatha Brahmana 2. 24. 

21. loc, cif, 

22. Bystem of Vedanta, p. 49, 

23. ibid. 

24. cL Introduction .to tlie Aitareya BrShmapa p. 4, And also DaSQOTTA. : 
History of Indian Philosophy vol. 1. p, 20. 

25. ibid. 

26. vol. ir, p, 796, 

27 
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the root hrh (Indo-European bhrgh) in the sense of growth, upward 
extension and strength.®'^ He points out that the RV emphasises 
its form and function, and the AV, its power and. potency,®® 
OSTHOFF,®® OldeNBERG,?® and HiLLEBRANDT®' connect the word 
brahman with the Irish word, bricht meaning magic. These point 
out that the belief in a mysterious magic fluid or Zauberfiuidum 
i filling the whole world and manifesting in a given substance by 
the use of charms, incantations etc., is the common property of all 
primitive faiths. The brahman embodies this Zauberfiuidum par 
excellence.®* Later on OldenbErg*® modified his theory and 
pointed out that the term stands for the holy word. The latest 
theory according to Belvalkar is that of HaRTEl. He derives 
the word from the root hhrajt or Latin fiagro and means the fire 
light.®^ But the etymology of the word suggested by HarTEL is not 
convincing. BelvalkAr reviewing the position of the four views 
on brahman, concludes that starting with the idea of a ritualistico- 
magical fluid it is at least possible to imagine a stage in which 
fire-light was believed to corrtain the Zaubtrfiuidum constituting 
the most important denotation of the te.tmbrahmar^'^, WlNTERNITZ®® 
considers that in the Veda the word always means mere formula 
and verses containing secret magic power. 

7, Now reviewing the position of the word brahmanin the . 
light of the discussion on the etymology and significance of the word 
brahman we may point out that in the AV, as a whole; the word 
stands for the magical act or the mysterious power which arises, 
out of that act in the priest and which pervades the man and 
universe. We do not find any reference to the brahman in the 
sense fire light, as proposed by Hartel, The brahman is rather the 
Zauberfiuidum, as suggested by OldENBERG earlier. 


,27. The Beligion of the ^gveda, p. 173. 

28, Belvalkar, ibid. 

29. Cited by WlNTERNlTZ History of Indian Literature, Vol. I p, 247. 

3D. WiXTERNITZ, ibid. 

31, ERE supra. 

32, Belvalkar, loo. oit. and Griswold, ibid. p. 175, 

33, cited by BELVALKAR, ibid, 

34, ‘ Das. Brahman ’ in Indogerman Fotaohungen, 41. 1923 pp. 185. cited 
’by WiNTESNITZ, ibid. 
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THE CONTRIBUTION OF THE ATH&RffAYEDl 
TO THE UPANISADIC THOUGHT 

(1) Introduction, (2) The thoughts about Brahman. (3) The 
ideas about life and death. (4) The sacrifice and the world attained 
by it, (5) Life after death. 


I. Introduction 

I have attempted here to describe the thoughts in the AV 
about the Brahman, life, death, smrga, sacrifice and the Pitrs. 
Even though we do not notice a clear-cut philosophical system in 
the AV, we find clear notions about these, scattered in the AV. In 
some hymns of the RV (10.82,121.129) there are philosophical 
thoughts regarding the origin and creator of the world; but the 
philosophy of the Brahman and Atman, discussed in the Upanisads, 
can be said to have its origin in the AV, The mysterious nature 
of the Brahman, its miraculous powers and its origin in the spells 
and penance of the seers can be seen in the AV. The Upanisads 
do contain references to the magical and mysterious power of the 
spells of the seers (Br. Up. 6.3.4). Similarly theUpanisadic doctrines 
about the universality and indestructibility of the soul and the sacri¬ 
ficial ritual as means to attain the world of the Brahman are also 
found in the AV. But theory of the karman and transmigration of 
the soul are unknown to it. We can say that the Atharvanic seers, 
in trying to reform the Vedic sacrificial system, went a step further 
in attributing magical significance to the sacrificial Brahman. They 
thus evolved the Brahman with all powers to create, at the same 
time being createcWjy the tapas, sacrifice and witchcraft of the 
Atharvanic seers. The compilation of the AV is approximately 
fixed at the juncture of the split in the YV between the Black and 
White. We can thus assume that the philosophical thoughts in 
the AV are pre-Upanisadic and form a state leading to the thought 
ferment of the Upanisadic period. They fill up the gap between 
the Brahmanism of the sacrificial religion and the Brahmavidyi of 
the Upanisads. The AV contains the philosophical matter more 
than the other Vedas. Perhaps it may he due to the closer asso- 
piation of the Atharvanic Brahma^as, in the capacity of the Purp- 
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hitas, with the Ksatriyas, who sponsored the thought ferment very 
prominently in the Upanigadic period. 

II. The Thoughts About The Brahman 

In the AV the word, brahman, stands for the spells, the magical 
act or the mysterious power which arises out of that act in the per¬ 
former of that act and which pervades the man and universe.^ This 
conception of the Brahman anticipates the mysterious nature of the 
Brahman and the unity of the Atman and Brahman, as described in 
the Upanisads.® The Taittiriya Upanisad (2.3) describes the AV as 
the foundation of the Brahman, conceived as the Purusa. The same 
Upanisad (3.10) describes it as the magic formula®. Kena (3.2,12 ) 
describes it as wonderful. Thus we may say that the Atharvanic 
conception of the Brahman is the basis of its detailed and perfected 
description in the Upanisads. 

The AV contains some hymns describing the Brahman in crude 
from. The Brahman is born first. Then the bright Vena manifest¬ 
ed himself from the horizon ( 4.1,1). The Brahman, the first-born 
Highest Principle resides in the mid-air. It animates all plants. It 
does not reside on the earth or in the heaven. It is thus the water 
in the mid-air and its forms on the earth ( 132.1-3). The Brahman 
is everywhere. It is in the middle, below and above. By its will it 
started (4,1.3). It was thus the conscious First Cause of the 
universe. Born between the heaven and earth, it pervaded its seat 
in the heaven and on the earth. It made firm the great Rodasi 
(4.1,4), However, the Atharvanic poet thinks that the poetical 
compositions of the inspired singers urge the residence of this 
ancient god, who is born with many (4.1.6). The Highest Princi¬ 
ple may be the Sun or the waters, but it is created by the inspired 
utterance of the Atharvanic poets. The seer further says that the 
favour of Atharvan and Brhaspati, the relation of the gods, is com¬ 
petent to make anyone the creator of all, a poet and a god (4,1,7). The 
seer of the hymn, 6,61. thinking himself to be the Brahman, des¬ 
cribes the creation of the seasons and rivers from him (6,61.2.3). 
This description is on the same line with that in the Vagamrijlya 
hymn in the RV 10-125 (=AV 4.30), Sometimes the seer speaks of 


1. Supra, p. 201. 

2. CMndogya, 14.1.4. 

3. Cf. HtJME : Translation o/ the IS principal Upanisads, p. 293. 

4 . N. J.^ShenPJBj The Atharvanic Upanisads, PracyavUni, July 1944. 
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the special charm as possessed of the immortal and unharmed spirit* 
and as manifesting its womb (5,1.1), This miraculous power of the 
charm attained the ordinances and displayed wonderful forms. It 
entered its own origin and understood the unspoken speech. From this 
spirit flowed forth the gold, which assumed immortal names 
( 5,1,3). This may be the origin of Hiranyagarbha, from whom the 
creation began. This spirit of the special charm of the Atharvanic 
poet may be the Brahman, which is not easily accessible. It is*in 
a concealed place. The sun who knows the immortality can speak 
of that highest concealed place (2,1.2.2.1). At another place (5,2) 
the Highest Spirit is designated as the chief among the worlds. 
The seer Brhaddiva Atharvan describes it as possessed of fierceness 
and manliness. Immediately after its birth, it shattered all enemies 
(5,2.1). It won over all things, living or otherwise. It possessed 
protective powers ( 5,2.3 ). The same seer Brhaddiva thinks him¬ 
self to be Indra and by means of his magical power {brahman') 
fashions the fierce and manly spirit of Indra (5.2,8.9).® 

It may thus be observed that the Atharvanic seers consider 
that their brahman is capable of producing the creator of universe, 
who may be named as Indra, the Sun, the waters or Hiranyagarbha 
Their brahman is thus the Brahman, the First Creator of all. Thus 
ultimately the seer possessed of the brahman ( magical powers) 
thinks himself to be the creator of all. 

In addition to the Brahman, the Atharvanic seers thought of 
many deities, endowed with the qualities of the Creator and to that 
extent, of the Highest Principle, These seers conceived of a 
• number of gods, who guard the four directions and who agree 
among themselves to promote the Order of the Universe (11.61,22, 
3.26-27), But these gods are inferior to Prajapati, who is the Lord 
of the creatures (7.19.1)* He is born of rta and kala (131.61. 19.53. 
10). Thus Prajapati, who creates all creatures is also born of the 

5. ^dhanmantra is explained by GrASSMANS as distinct sacred text and by 
Whitney as ‘special sacred text,' 

6. ZauSikasUtra employs these philosophical hymns variously. KS 139.10 
employs 4, 1 in the oonsumation rite after marriage. The use is suggested 
perhaps because of the reference to the birth of the Brahman, The hymn 2.1 
is employed by KS (37.3) and Sayapa in the rite of knowing probability 
(i>yjISnomcfAi), K8 gives 11 oases where probability is employed. The hymn 
1.32 about the Great Brahman is used by KS (34,1) in a rite to remove "the 
barrenness of a woman. The employment of the philosophical hymns with AV 
by KS is not satisfactory. 
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Eternal World-order and Time. The AV follows the real nature 
o£ Prajapati and employs him in the rites for bringing about 
conception. Procreation is the main function of Prajapati in the 
AV (5.25.5. 6.11.2). 

Prajapati is Viraj (the shining deity, 9.10.24). Viraj is the Ruler 
of all. In the AV, Viraj is described to be the First Being and is re¬ 
presented as a cow yielding desires (8.9,l-2). Viraj was this uni¬ 
verse in the beginning (8.101). She occupied all regions. The 
Asuras milked illusion from her. The gods and men desiring to 
secure food from her milked her. The gods milked from her herbs, 
waters and expansion (8.10.8-17)., The fathers milked svadha from 
her. Men milked agriculture and grains from her, The seven 
seers milked the brahman and penance {tapas) from her. The gods 
got refreshments ( urj) from her. The Gandharvas and Apsaras 
milked holy fragrance from her. The serpents milked poison. 
The other folks milked concealment from her. Thus the gods, 
Asuras, Fathers, men, Gandharvas, Apsaras, other folks, and Sarpas 
(serpents) secured from her the food on which they live (8.10.22-29). 
Viraj is the very principle of life of all in the universe. Without 
her they cannot live (8.10.18.21). Thus Prajapati creates the crea¬ 
tures and Viraj maintains them. The MBh seems to identify Viraj 
with the earth,because it attributes the same functions to it. The 
AV describes Bhumi (the Earth) as floating on the water. She 
was found out by the seers by means of their magical power (12. 
1.8.), She is possessed of fragrance, which is permeated in all 
creation (12,1.25). This justifies the definition of PrthvI aS gnndha- 
vati by the Vaisiesikas. The Earth sustains and maintains all 
creatures and helps to promote the religious and cultural activities 
of men (12,1.39.56). Thus the functions of creation and mainten¬ 
ance of creatures are attributed to the Earth, who is same as Praja¬ 
pati and Viraj. It niust be remembered at the same time, that the 
Earth or such other deities are supported by the seers by means of 
their penance, consecrations, sacrifice and the iimAmaw (12,1.1,8), Out 
of these, the Brahman is the most efficient. The Brahman is des¬ 
cribed as the support of all ( saroadhara ) and is called Skambha. In 
him the penance, vow, rta and Truth are established (10.7.1), 
The earth, the heaven and atmosphere form his members 
(10.7.3). He enters in all forms created by Prajapati (10.7.8), This 


7 The MBh 7.59.10-37 speaks in the same way of the milking of the earth 
by the gods, men and other creatures; of. N, J. Shenpe, Atharvan in the Vedic 
and Epic Literature, JUE, XVIII pt. 3. p, 37, 



all-permeating principle is the same that is in man. He, who 
knows the Brahman in man, knows the. most exalted one, the 
Great Brahman (10.7.17), Of this Great Brahman, Agni is the 
head. Ahgirasas are ,eyes and the Yatus are the limbs. The Res 
and Yajus were fashioned from him. The Samans form his hair 
and Atharvaiigiras his mouth {10.7.18-19). He produced the 
golden embryo, Hiranyagarbha (10.7.28). This Great Brahman, 
Skababha is the Creator of the Universe and has permeated himself 
like a string in all creatures ( 10.8.37 ). He is the Atman, the soul 
of all creatures, described as Yaksa ( 10.8.43. 7.38 ), He is the one 
and the .only real entity in all manifold diversity. This idea is borne 
out in the hymns 9.9-10 ( = RV, 1,161). These are the Upanisadic 
doctrines of sV£ra and antaryamin ( Br, Up, 3.7,3-23 ). 

Even though the Brahman has permeated itself in all creatures 
and all souls { Atmans) are the manifestations of the same Brahman, 
the Atman in man is the most distinguished manifestation of the 
Brahman, The Atharvanic seers, believmg in the magical powers of 
man and his capacity to dominate the highest powers of nature,consider 
that the man is the special creation of the Brahman. The Brahman 
fashioned the hair, bones, limbs, sinews, joints, marrow and flesh 
of man. The Brahman put together his thighs, feet, knee-joints, head, 
hands, face, ribs, nipples, sides, head, tongue and neck and enveloped 
all these in skin. The particular complexion of the body was then 
brought in it,( 11,8,12-16). The gods then entered in the human 
body. Then the sleep, weariness, distress, sin, old age and baldness 
entered in it, Also tbe theft, ill-doing, wrong, truth, sacrifice, glory, 
strength, vigour and force entered in it. Also the prosperity and 
adversity, generosity and thrift, all hunger and thirst, censujre and. 
praise, faith, sacrificial gift, knowledge and igaoran.ee, Res, Samans, 
Yajus, Brahman ( AV ), joy, enjoyment, laughter, sport, dance, and, 
talk and prattles entered the body (11.8.18-25). After the feelings 
and tendencies, there entered the senses, such as the eye.ear, speech, 
and mind and breaths such as prai},a, apana, vyana and udana. Then 
entered the blessings, precepts, thoughts and volitions. After this the 
fluid element in the body, in the blood and bladder, the secret, clear 
thick and scanty was made to settle down (11.8.28). Then the 
seminal fluid was fashioned. Thus all limbs, flesh, blood, bones, 
breaths, senses, feelings, thoughts, emotions, volitions, and seminal 
fluids were fashioned and arranged in their respective places m the 
body of man and then the Brahman entered it. The sun and the 
wind shared his eye and breath. Therefore, indeed, one who 
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knows man, thinks that he is the Brahman; for all deities are 
seated in him (11.8.29-32). This very same creation of man is 
described at great length at 10.2. Here we come across the 
elevation of Atharvan who sewed the head and heart of man, and- 
he, the purifier urged himself above the brain and head. The head 
of man thus indeed is the head of Atharvan, the treasure of gods 
pressed down. It protects the head, food and mind of man. The 
body of man {purusa) is thus the stronghold of the Brahman, covered 
with the immortality (10.2.26-29). Atharvan is the Creator, 
Prajapati, who perfected the human body, the abode of the 
Immortal Brahman. Atharvan is the helpmate of the Brahman, 
which resides in the shining, yellow, golden unconquered strong¬ 
hold, the human body. 

The Atharvaiiic seers thus elevate Atharvan to the dignity of 
the Highest Creator. In this conception, they suggest that the 
Brahman is the Atman in man and that Brahman with Atharvan, 
the Prajapati, took pains to fashion man the most perfected 
creation, along with his good and bad qualities. This suggestion 
further leads to the possibility of controlling and ruling this 
Brahman in him, by man by means of the power of his faith, 
penance, vow, consecration etc. The possibility of such domina¬ 
tion of the Brahman by man led to the superiority of the Brahma- 
nas, the Atharvavedins in particular, over others. In such 
dominating nature of the Brahmaiias, we find the attribution to 
them of mysterious power, to rule, to dominate and to crush the 
opponents. Thus the seers of the AV preach such doctrines as 
“ A Brahmana is not to be killed (5.18.6.13)“The cow of a 
Brahmana should not be killed by anyone (5.188-10,12.5.10,39,54).*’ 
“ An oppressor of a Brahmana becomes condemned forever 
(5.19.13-15); “The wife of a Brahmana is not to be molested;’’ 
*■ The person, who molests the chastity of the wife of a Brahmaija 
loses everything and the utter destruction prevails over that country 
(5.17.7,18).’’ Thus a Brahmaija, his wife and cow, similarly 
possess the miraculous power to dominate, to rule and to destroy 
the opponents. Such was the consequence of the power to 
dominate the Brahman in man, by means of the penance, faith etc,, 
of the Atharvanic seers. Further developments in this direction 
can be noticed in the development of the path of Yoga, which 
aims at controlling the powers of mind creating miraculous power 
in oneself. Another such tendency is seen in the Jainism, an 
offshoot of the Brahmanism. The Jainism also concentrates on the 
Yoga and attainment of miraculous power. This Atharvanic 
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tendency is also seen in the Sakti cult, which aspires to procure 
the miraculous power in oneself. 


It is therefore no wonder that the Atharvanic seers gave 
great importance to the practice of the Brahman. One who 
practises Brahman is the Brahmacarin, He is naturally possessed 
of all powers of the Brahman, He supports the Universe. All 
gods agree with him (11.5.1). He. by means of his penance 
(iapas ) rules over all. In fact he is the Brahman (11.5.24 ). The 
possession of the miraculous power by means of his penance leads 
to the attainment of Brahman. He has capacity to bring into 
practice the power of the Brahman. He is-thus the Brahmacarin. 
This explanation based on the glorification of the miraculous 
power that one attains (the Brahman) by means of the penance, 
fully justifies the presence of the hymn, 11.5 in the AV glorifying 
the Brahmacarin. This explanation is more natural than that offered 
by Bloomfield® that Brahmacarin is the sun or the primeval 
principle conceived a Bribmapa disciple. 


The practice of magic leads to the attainment of the miraculous 
power (the JBrahtnan ). By means of such power, one rules over 
and controls the entire creation. Thus one, who is possessed 
of the brahman {miraculous power), knows the Brahman (the 
Highest principle). Along with the magic, the seers practise 
penance (topas). Thus penance also is required to attain such 
miraculous power. Wherever such mighty power is seen, it is 
assumed that the possessor of power has practised magic and 
penance. Thus the Atharvaiiic poets describe Rohita, the sun, as 
x^ncreasing himself with the brahrmn (13.1.9 ). He generated the 
heaven and earth and made them firm ( 13.1.6 ). The gods secured 
the immortality through him ( 13.1.7 ). What is the secret of s 
miraculous power of Rohita ? The Atharvanic seer explains that it 
is all due to the penance petfojmed by him. He tt a toi* Wtth 
his penance he ascends to the sky and is bom again and ag^ 
( 13.2.25 ). The fire of Rohita is increased by the Brahman, offer 
with theBtahman. and enkindled with Btahman (13 U49). 

Thus the penance Sghts of diffetent 

of miraculous power. Rohita makes the days _ _ ® . p r 

forms on account of his wonderful power ( ^.3). Rotoa 

being possessed of the Brahman, controls all witchcrafts (yatu ) 

which obey hioa ( 13,4,27 ). _ — 


8, JLdOS XV, p. 167, 
28 
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However the Brahman and penance, practised as they are by 
the seers have the limitations of Time, The Atharvanic thinkers 
believe that all things have come out of theTime. The Eternal Time 
is the background of all things and events in the universe. So they 
say that the penance and Brahman are in Kala, the Time ( 19.53,8). 
The Svetasvatara Upanisad (1.3) describes Kala as the First 
Principle. The conception of Kala as the source of all is like that 
of rta, which is the Eternal Principle of the World Order. The 
root r, ‘ to go ’ in rta comes near to the main idea in Kala. Thus 
the deities are described to have been born of the rta and increased 
by the rta ( rtajata, rtavrdh ). They are all born and increased by 
the Eternal Order cf the Time, The Atharvanic seers have put in 
the realistic basis for the origin and growth of the gods, universe 
and creatures on the earth ; for all things are circumscribed by the 
Time. The Brahman is identified with Kala ( 19,53.9 ). Thus the 
ptyer behind the whole universe is the Eternal Time or the 
Brahman, From him all seers, worlds and creatures are produced 
(19.53,10). Ahgiras and Atharvan, the creator are in Kala 
( 19.54,5 ). Atharvan is already described as Prajapati, perfecting 
the creation of man, who is the excellent abode of' the Highest 
Spirit 

What is the intention of the Creator in creating the universe ? 
We are told in a number of stories in the Brahmaijas that Praja¬ 
pati was alone in the beginning. He desired to be many; so he 
created. So the desire to be many, to create many preceded the 
creation. This desire is considered by the Atharvanic thinkers to 
be the basis of creation. The seer says, * Kama was there in the 
beginning. He was the first product of mind (19.52.1)’. He thus 
stands for the primeval cosmic force not different from Eka, Sat, 
Brahman, Prajapati, Visvakarman, Svayambhu etc.® Kama as the 
sexual desire also forms the basis of procreation. It is thus possible 
to suppose, that from the observations that Kama ( the sexual 
desire) forming the basis of human procreation, the seers must have 
concluded that such Kama must also be at the basis of the world 
creation. Kama creates, because he is covered in the triple armour 
of the Brahman ( 9.2.16 ). Kama then becomes fierce and over¬ 
powering {19.52,2). He becomes thus superior to all creatures fire, 
the sun, the moon and wind (9.2.22), He enters in the creatures with 
his auspicious and gracious forms and thus becomes real ( 9.2.25 ). 
It is thus the sexual attraction, brought about by the graceful. 


9. I BwouI'IELD, SBE.XLll, p. 59?. 
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forms of Kama, amongst males and females, that forms the cause 
for creation, 

Prana, the breath, is also personified as the Supreme Spirit, He 
is the basis of all existence. He is the lord of all that breathes 
and does not breathe ( 11.4.10 ), He quickens both atharcam and 
Ungirasa plants ( 11,4.16). He rules thus over the animal and 
vegetable world. But Prana gets this power of Lordship due to the 
Brahman ( 11.4.24 ). He is the sun. This is the round about way 
of saying that Prana is identical with the Brahman and Atman.i° 

It is the Brahman that is behind the various creators described 
so far. The miraculous power of the seer (the brahman) makes 
these creators act. The seer of 2.2 says, “ The Divine Gandharva 
is the lord of the universe, the only one who be praised by the 
clans. I unite him with my Brahman ( 2.2.1),” 

The Atharvaijic seers also deified Vratya, Atithi and Brahma- 
carin and elevated them to the dignity of the Creators. Vratya is 
a person, who has fallen from the orthodox Brahmanical tradition. 
He is not authorised to practise Vedic religious rites. But such a 
person is deified and designated as the Highest Deity, the source of 
the Brahmanas and Ksatriyas (15.10.3 ). What may be the cause 
of this peculiar phenomenon ? The reason appears to be to widen 
the fold of the Aryan religion and to enlist the sympathy of the 
neglected portion of the Aryan population. Thus a devoted and 
pious Vratya is described to be first existing and then stirring 
Prajapati, the creator (15,1.1).“ This Prajapati saw ‘ gold ’ in him¬ 
self and then generated it. That gold became the one, great, chief, 
fervour, truth and Brahman. With the gold, he had progeny. He 
increased and became the great god ( mahadeva ). He became the 
lord of the gods. He, with the bow of Indra, kills the haters 
f 15.11-8 ). All gods, Brahmanas, Ksatriyas, assemblies of men and 
arms, followed him (15.8.9 ). This Vratya is the creator and the 
lord of all creatures. 

In the exaltation and deification of the Vratya, the Atharvanic 
seers displayed broadness of their mind, in their zeal for widening 
the sphere of the Vedic religion. In the social life too, these seers 
displayed liberal outlook. A guest ( Atithi) coming to a house for 


10. Bloomfield, ibid. p. 632. 

11, PPP reads vratyo va idamagra as'it^ 



temporary shelter is described to be the direct Brahman in flesh 
and blood ( 9.11,2 ). The treatment given to him is on the same 
level with the performance of a sacrifice, which brings about the 
attainment of the heaven. .The main idea in asking to treat a 
guest as the Brahman, seems to be the realisation of God in man. 
The hospitality shown to him is thus the worship of God. 

In the same way the Brahmacarin is th^rahman, because he 
practises the brahman, which is miraculous power behind the 
universe and which permeats in all creation.( 11.5.24 ). 

11 was for the miraculous power (the Brahman), that the Athar- 
vanic seers strove. They believed that by attaining that power, they 
would obtain the aim of theirilife. This miraculous power is the Truth 
(satya) according to them (4.18.1). The magical power being invisible 
is also styled as asat. This power comes into being from the earth and 
goes on expanding to the heaven. Turning down from it in the fumig¬ 
ating form, it reaches the earth again (4.19.6). Jsat is a chaos, one 
of the primary cosmic forces.'* So the magical power is both sat 
and asat. In the asat is bound sat which includes all creatures 
(17,1.19), It forms the cosmic force. 

By the attainment of this miraculous power (the brahman) 
the Atharvanic seers aspire to become immortal. By being immortal 
(amrfa), they mean that they should tun the full period of the human 
life in this world and then reach the heaven. Thus they crave for 
the immortality ( amrtatva, 19.64.4; amrta, 6.1.2,8.2.13), By practising 
the penance ( tapas ), diksa (consecration ) in sacrifices, and witch¬ 
craft, they go to the world of the Brahman beyond the sun (6.122.4; 
19.19,43.1; 19.68.1). All these are to be done with mind and faith in 
them ( 6,122.3-4). With the penance the seers performed additional 
penance to live long (7.61,1-2). In the beginning the sages 
desiring to get what is excellent sat down to perform the penance and 
sacrifice (19.41.1). A performer of sacrifice, observing vows and 
consecrations is actually practising penance. He gets vigour out of 
the performance of penance by which he controls the human tribes. 
He kills the enemy with the power of his penance. The gods even 
require penance to attain power (4.32.2-3). The power of penance 
adds sharpness to the weapons in war (6.104.3). Thus the penance 
and sacrifice produced miraculous power (the brahman). There is 
primarily close association between the penance and sacrifice. The 
sacrifice is connected with Agni which heats the performer. This 
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production of heat ( lapas ) is the original idea in the performance 
of penance. Later on with the practice of the symbolical and 
meditative sacrifices, the field of the penance was transferred to the 
body and mind. 


HI. The Ideas About Life and Death 

The aim of the Athatvanic teaching being the enjoyment of the 
full course of life, they devised means to secure it. The attainment 
of the Brahman secures the immortality. This world is the world of 
the immortality, which means running the full course of life (8.1.1). 
Thus the Atharvaijic seers believe that a man must enjoy life to its 
fullest length. For this they prescribe the erotic and medicinal 
charms. The erotic charms aim at satisfying the sexual happiness of 
men and women. The medicinal charms aim at curing a person of the 
various diseases which hinder the enjoyment of life. They thus 
thought that the different sense organs of a man are presided over 
by various deities. The sun is the deity of his eyes, mid-air of his 
ears, the earth of his body, Sarasvatl of speech, wind of his praria 
and apana and the Brahman of his mind (5.10.8 ). The earth forms 
his body and the sense organs derive their power from the sun, the 
wind and the mid<air. The vital breaths of his body are Prana, Apana 
and Vyana which are each sevenfold {15.15.17). He has the heart 
(Ardaj/a ), which is tested with its beatings (9.8.22). Prapa and 
Apana go out of the body when a person«dies. Prana goes out first, 
moving round the limbs. Then it goes to the heaven (2.34.5). 
This vital breath which decides the condition of living is called 
asu ( 5.30.2 ). It is in addition to Prana (8.1.1-2). There is also a 
part of the body called the inner soul {antarMrnan),vih\ch is liable to , 
be affected by diseases. It thus appears to be the vital breath (9.8.9), 
A dying person is brought out from the profound darkness of the* 
death by means of the Atharvapic charms. His Prarja comes back. 
Then his mind, eye-sight, strength and consciousness (5.30.12-13), 
He ascends from darkness to light (aroha tamaso jyoti}}, 8.1.8.13)’®. 
His asu, the spirit of life comes to life again. His soul (aiman ), 
eyes, ears and life breaths make him complete (19.51,1). The 
mind ( manas —soul, according to BlOOMHELD ) with its ma rifold 
desires flies out suitably (6.105.1). Thus keeping all senses and 
body in perfect order and enjoying full course of life of hundred 
years constitute amrtatva according to the Atharvanic seers 
(8.2.13). 


13* Cf. tamaao ma jyotir gamaya, Br, up* ItS* 38, 



The Atharvanic. seers employ the words such as brahman 
hirariya, sat, asat, atman, asu, manas, tapas, loha, smrfja and amrta, 
which attained philosophical significance in the Upanisadic period. 
The seers thought of the Brahman as the great miraculous power, 
capable of creating and permeating the universe. The actual work 
of creation started from the gold {Hiranyagarbha ), Prajapati, the 
sun, the waters, Vratya, Brahmacarin etc. These were capable of 
creating the universe because they possessed the Brahman. The 
Brahman is achieved by the performance with faith of the witchcraft, 
penance and sacrifice. The ideal of the people is to lead a happy 
worldly life to the full extent which formed their amrta. Premature 
death could be averted by the powerful charms of the Atharvspic 
priests. However, the death by old age ( jaramriyu ) is natural and 
the people are urged to store sufficient merit through istapurta, 
which would enable the dead to lead happy life in the heaven, the 
world of Light. 

IV. The Sacrifice and The World Attained by It 

As remarked above the performance of sacrifice also brings 
about the Brahman. In this system of sacrifice, the lengthy and 
complicated sacrifices were not looked upon with favour. The 
new and simple sava sacrifices about 22 in number were advocated. 
They consisted of offering the cooked rice, goat, bull, or-a cow to the 
Brahmapas (the Atharvavedins). As the result of the offering of 
these sacrifices, the saccificer reserves for him a place in the heaven 
where he enjoys the company of Yama, the king of the heaven and 
his counsellors. He enjoys all pleasures in it. With whatever desite 
one offers to the Brahmanas, he secures those in the heaven. The 
hymn 4.34 is quite explicit about the pleasures of the heaven, when 
one offers Brahmaudana sacrifice. He goes after his death to the 
bright world as boneless, pure and purified. The dead bodies are 
primarily burnt. Otherwise they ate buried or exposed. The seers 
•believed that even though the body is burnt a new and shining 
‘body is bestowed on the dead in the heaven. He carries with 
him his associations in this world. He meets his wife and children in 
the heaven if he offers the Svargaudana sacrifice (12.3.40), If a 
widow remarries and offers a goat with five dishes of rice to the Brah¬ 
manas. she is united with her secondhusband in the heaven (9.5.27-28). 
Thus a man, his wife and his children again are united in the heaven] 

It thus seems that consciousness, of the'birth on the earth is retained • 
in the heaven, i.e,, his soul continues to animate his new body in the 
heaven. Though his body-is burnt his generative organ and virile 
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power are not lost. Agni does not burn that organ. Yama does not 
rob his semen. In the heaven he has many women for him {smirge 
lake bahitstraiTjiame^am, 4.34.2). The soul of the-person in the heaven 
possesses wonderful power. He becomes an owner of a chariot and 
goes along the road quickly. Becoming a bird he goes round the 
heaven. Thus the soul of the dead can assume varied forms. It can 
move anywhere it likes very quickly (4.34.4). Lotus ponds enriched 
by honey come to him in the heaven, when he offers the Visfharin 
offering. There are for him the ponds full of ghee, honey, wine, 
water, milk and curds. In fact this sacrifice is a desire-yielding 
cow {kamadugha dhenuh, 4.34.8). The heaven is the world of the 
Light, possessed of the sun (9.5.18). The sacrificer of the aams, 
from the back of the earth ascends to the atmosphere ( antarik^a ). 
From that he goes to the sky (d(/a«s). Then to the heaven, the 
world of the light he goes (4.14.3), Thus the Atharvanic seers 
believe in the heaven, where there is the continuation of the earthly 
life full of pleasures, sexual or otherwise. There remains con¬ 
sciousness in the bodies after death. It thus_seems that the sages 
believed in the indestructible nature of the Atman. The free enjoy¬ 
ment of women, wine and all pleasures with the miraculous power 
to be like a bird and move round ithe world at one’s will are the 
great attractions of this conception of the heaven. 

V. The Life After Death 

In the rites offered to the dead the main idea is to secure for the 
dead, the dignity of a Pitr and thus to make him immortal 
{martyosyamamrfatvameti, 18,4,37), After the cremation of the dead, 
his bones are interned in a ditch. After this rite the dead person 
attains the immortality. The Ahgirasas chalked out a path for the 
Pitrs, who reached the heaven following it (18.4.3), The grain and 
sesame offered to the dead, become respectively a cow and its calf in 
the heaven and yield milk to the dead there (18.4,32). The funeral 
fire burning the limbs of the dead, makes him pure to enter in the 
heaven (18.4.11-12). He rises up along the Pitryana path to the 
heaven, which is full of the nectar, food and refreshments (18.4.4), 
When the life of a person goes away, he becomes controlled by the 
gods. His senses such as eyes becom£ deities. With the eyes he 
goes to the sun; to the wind with his Atman, to the heaven and earth 
with his other senses or to the waters or plants (18,2,8). In the 
heaven the deity carrying his life (Asunxti) shapes the bodies (18,3. 
59), When the dead reaches the heaven, Yama surrounds him with 
bis two dogs and ma^es him free frgm diseases (18.2.12). The dead 



then can join the company of the Pitrs who love Soma, honey and 
ghee or of the sages who arc possessed of the penance, or of the 
heroes who die on the battlefield or of the seers, who as poets guard 
the sun with their thousand songs (18.2,14-18), The new body is 
joined with the mind, life, limbs and essence (18.2,24), The Prana 
and Apana breaths enter the body there (18,2,26). There arc three 
heavens such as, watery (udanvati), starry (pilumati), and bright 
Cpradyau). In the 3rd heaven the Pitrs sit (182,48), I have already 
described the state of life in the Heaven on in sec. Ill above. 

Thus the Atharvanic seers clearly state their idea of life after 
death and the means to achieve it. They give attractive description 
oj the heaven and the pleasures and status the dead would get in it. 
Thus they maintained that the life in this world should be enjoyed 
to the full extent and after death even, the dead would enjoy all 
pleasures and status in the heaven. 
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THE ATHARYANIC UPANISADS 

1—The Atharvanic Upanisads, 2—The genesis of the 
Atharvanic Upanisads. 3—The Atharvanic element in the 
older Upanisads, 4—Thj Atharvanic teachers and their teach¬ 
ings. 5—The deities figuring in the Atharvanic Upanisads. 6— 
Provkional time limit. 

(l). The .\tharva9io Upanisads 

Dr. Farquhar* gives the following list of the 112 Upanisads, 
belonging to the Atharvaveda. 

1 Muncjaka, 2 Pras'na, 3 Maijdukya, 4 Garbha, 5 Pranagni- 
hotra, 6 Pind^i ^ Atma, 8 Sarvopanisadsaca, 9 Garuda, 10 
Brahmavidya, 11 Ksurika, 12 “Culika, 13 Nadabindu, 14 Brahma- 
bindu, 13 Amrtabindu, 16 Dhyanabindu, 17 Tejobindu, 18 
Yogasikha, 19 Yogatattva, 20 Hamsa, 21 Brahma, 22 Samn- 
yasa, 23 Aruneya, 24 Kantha^ruti, 25 Paramahamsa, 26 Jabala, 
27 Asrama, 23 Atharyasiras A, 29 Atharvasikha, 30_Nllarudra, 
Kalagnirudta, 32 Kaivalya, 33 Maha, 34 Narayana, 35 Atmabodha, 
36 Nrsimhapurvatapaniya, 37 Nrsimhauttaratapanlya, 38 Rama- 
purvatapaniya,, 39 Rama-uttaratapaniya, 40 Kaula, 41 Amrta- 
nada, 42 Brhajjabala, 43 Maitreya, 44 Subala* 45 Mantrika, 
46 Niralamba, 47 Sukarahasya, 48 Vajrasuci, 49 .Naradapari- 
vrajaka, 50 Tri^ikhibrahmaija, 51 Sita, 52. Yogacudamani, 53 
Nirvana, 54 Mandalabrahmana, 55 Daksinamurti, 56 Sarabha, 
57 Skanda, 58 Tripadvibhutimahanatayana, ^59 Advayatiraka, 
60 Ramarahasya, 61 Vasudeva, 62 Mudgala, 63 Sandilya, 64 Parama 
Pihgala, 65 Bhiksuka, 66 Sirlraka, 67 Turly atitavadhuta, 68 
Hanisaparivrajaka, 69 Aksimalika, 70- Avyakta, 7T Ekaksara, 
72 Annapurna, 73 Surya, 74 Aks’’, 75 Adhyatma, 76 Kundika, 
77 Savitrl, 78 Pasupatavrata, 79 Parabrahma, 80 Avadhuta, 
81 Tripuratapaniya, 82 Devi, 83 Tripura, 84 Katharudra,. 85 
Gopala-uttar, 86 Bbavana, 87 Rudrahrdaya, 88 Yogakundala, 
89 Bhasmajabala, 90 Rudraksajabala, 91 Ganapati, 92 Dar^ana, 


1. Outline of Religious Literature of India, Oxford 1920, p, 364. 
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93 Tarasara, 94 Mahavakya, 95 Paracabrahma, 96 Gopalatapa- 
niya, 97 Krsna, 98 YajiSavalkya, 99 Varaha, 100 Satayana, 
101 Hayagii'va, 102 Dattatreya, 103 Kalisantarana, 104 Jabali, 
105 Saubhagyalaksrol, 106 Bahvrca, 107 Mauttika, 108 Gopica- 
ndana, 109 Varadatapaniya, 110 Varadottara, 111 Satccakra, 
112 Atbarvasiras B, 

Aufrecht® refers to the commentator Narayana .who wrote 
Dipikas on 52 Atharvanic Upanisads, He also mentions that the 
collections of 52 Atharvanic Upanisads were found at various 
places®. Weber* gives the list of 84 Atharvanic Upanisads. Deussen 
mentions 39 Upanisads belonging to the Atharvaveda®. The 
Muktikopanisad enumerates 31 Upanisads belonging to the 
Atharvaveda, The traditional criterion for judging an Upanisad as 
Atharvanic seems to be its Santi, viz,, vii tuafw etc. But 

this criterion does not seem to hold good in every case. For 
instance, the Kaivalya and Brabmabindu Upanisads belong to the 
AV as it can be seen from their colophons; while the Santi, oc¬ 
curring in them is from the Black YV’'. So this is not the only 
decisive method of knowing whether the Upanisad belongs to the 
AV or not. However, applying this traditional criterion we find 
40 Atharvanic Upanisads in the 108 Upanisads published by the 
NirnayasSgara Press, Bombay. Adding to this 17 more from the 
list of Narayana and those published by Jacob®, we get 68 Atharvijic 
Upanisads®, There may be some more unpublished Atharvaijic 
Upanisads. All these referred to here either end with the re¬ 
mark : ffirsil5|..,^qR’!rgtwa‘r or begin with the Santi: qjofm: etc. 

. (H) The Genesis of the,Atharvanic Upanisads 

0 Leaving* aside the problem of the so-called late Upanisads, I 
propose to discuss here the limited problem of the Atharvanic 


2. ' Catalogue Oatalogorum /, p. 7. 289, 

3. tW, p.7. {B,1.40). 

4. The History of Indian Literature^ p. 171. 

5. Deussen : The philosophy of the Upanisads^ pp, 9--10. 

6. lOS Upan^ads^ Bombay pp. 1-3. 

7. ’• Sup, pp. 128-9. 

8. Jacob, Eleven Mhafvana Upanisads, Bombay,Sanskrit & Prakrit series 
ITo. XL. 

9. These are :—in the order of the^list given by Parqubar, 1~23,25, 26, 28, 29 , 
30, 32, 36, 37, 38, 39, 41, 42, 49, 51, 58, 60, 63, 68, 72, 73, 78, 79, 81, 82, 85, 86, 89, 91, 
94, 96, 97,101,102, 108, 109, To this are added those Upanisads published by Jacob,, 
as follows Xos. 27, 31, 33, 34, 35, 57, 61 in the list of Farauhar. 
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Upanisads only. It will be easily admitted that the Atharvaveda 
claims to have a very large share of the Upanisads as compared with the 
other three Vedas, This is rather strange, since the Atharvaveda 
was not admitted in the beginning as an authentic Veda. It was 
only later on that the AV was considered to be the fourth Veda. 
But the very fact that a very large number of the Upanisads 
were attached to the Atharvaveda shows the popularity of the 
Atharvana traditions. The Atharvaveda contains some portion 
which may be even older than the Rgveda. The Atharvapic tradi¬ 
tion, thus, is as old as that of the Rgveda, if not older. The main 
reason of its late admission into the sacred literature seems to be 
that the hierarchy which dominated Rgvedic religion was not pre¬ 
pared to allow it a respectable place in the sacred dogma on account 
of its secular nature. The sacrificial religion in the Brahmana litera¬ 
ture admitted indirectly the importance of the Atharvapic teach¬ 
ings as can be inferred from the place of great importance assigned 
to the priest Brahma, as compared with that assigned to the priests 
of the other Vedas. The reason seems to be that the hierarchy 
was convinced about the efficacy of the Atharvanic ideology. 
It seems that the authors dr the editors of the Atharvaveda, the 
Bhrgvahgirases came to be more intimately associated with the 
Ksatciyas in the capacity of their Purohitas.*® Coming to_Upa- 
nisadic period we notice that the Upanisadic doctrine of the Atman 
was cultivated with a very high degree of probability in the Ksatriya 
circles and was adopted later _on by the Brahmapas.” This may 
explain the presence of a number of philosophical hymns in the 
Atharvaveda. The Atharvanic tradition has to its credit, Mup- 
(Jaka-and Prasna Upanisads which can be placed in Upanisadic 
period B. C. 900—B. C. 750 and Mandukya after that.’* The post- 
Upanisadic thought-ferment seems to be characterised by a large 
mass of ‘ heretic ’ or ‘ heterodox ’ philosophy outside the pale of 
Brahmanism. This was professedly antagonistic to the priestly 
religion and thus created a really grave danger for the orthodox 
Brahmanism.'* The Atharvana Teachers, the Bhrgvahgirases, in 
defence of the old Srauta religion, rose to the occasion and attempt¬ 
ed to present a united front of the orthodox tradition by trans- 
forming the Bharata into the Mahabharata which snjoyed the 
privilege of being the fifth Veda and also th e Ramayapa of Valmiki 

10. ERE, Vol. VI. pp. 353 fi. on Qotra, E, Fiok. 

11. DeuSSEIT : Philosophy of the Upanisads p. 8. 

12. BeLVALKAB : jBa.w Jifn/ZiA: iec/wres on Fedanto, p. 45. 

13. BELVAIiXAB and Ranade : History of Indian Philosophy, Vol. II, p. 444. 
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(Books II-VI) into the present Ramayana of seven Books.** This 
they did by introducing a number of innovations to suit the changed 
conditions. One of these was the authoritative admission of the 
Bhagavata doctrines in the body of the orthodox religion. This 
they did by accepting the doctrines of Bhakti and Avataras, Thus 
they could show that the Upanisadic ideal of the Brahman could be 
achieved also by the worship of a number of deities such as Krsna, 
Rudra and others. The Bbrgvaiigirases felt the necessity of supple¬ 
menting the tenets of the new feligion by means of the Atharvanic 
Upanisads. This seems to be the genesis of these Upanisads. The 
three older Vedas were cultivated only in the Sakhas of the 
Aitareyins, Taijdins and Vajasaneyins.'® The other Sakhas seemed 
to be almost lost. The Atharvanic tradition was greatly respected 
as it had saved the orthodox religion from its utter destruction and 
bad helped to the establishment of the new religion on the sound 
basis. We can thus appreciate the growth of the Atbarvaiiic 
Upanisads in this light. It does not appear that these Upanisads 
were ‘ assigned to the safe custody of the Atharva Veda ’ but seems 
to be a definite and deliberate activity of the Atharvanic teachers 
in the defence of' the smarta religion,’ 

(III) The Atharvanic Element in the Older Upanisads- 

, ■ It will be interesting to observe some traces of the Atharvaijic 
influence in the latest part? of the old Upanisads of the other 
Vedas. 

(i; The Taittirlya Upanisad2.3 Having first described the 
course of evolution from the primeval Atman through five elements 
to the human person, it is pointed out that the person consists of 
the essence of food. Further, it is maintained that ‘ other than and 
within that one which consists of the essence of food is the self 
that consists of breath.’ Within this self there is a self that 
consists of mind (rmmmaya ). This has the form of a person. Of 
this person the Yajurveda is the head, the Rgveda is the tight side; 
the Samaveda is the left side, teaching (Brahmanas) is the body; the 
Afharvahgirasas from the lower part, the foundations^ This will irdi- 


14. N. J. Shende : (i) ABORI, Vol. XXIV, pts. i, ii, pp. 67-82. 

(ii) JVB, Vol. XII, pt. II, Sept., 1943. 

15. Deussbn : The Philosophy of the Upanisads, p. 34. 

16. Hume ; Translation of is principal Upanisads, pp. 283-285. 
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cate the importance of the AV in the ‘ Brahmano-Upanisadic * 
portion of this Upanisad.’’^ 

The Taittiriya Upanisad 3 : This is the well-known Bhrguvalli, 
Here Bhrgu learnt progressively, through austerity, the meaning o^five 
phases of the Brahman m., the food, breath, mind, understanding and 
bliss. This portion of the TU (3.1.6) is included in the ‘ Brahmano- 
Upanisadic’ period.’^ At 3. 10, the manifestation of the Brahman as 
food, is mentioned. Further, itls said that the worshipper thereof 
appropriates the object of his worship. In this connection it is 
pointed out that ‘ one should worship it as magic the formula 
(Brahman) and that one becomes possessed of the magic formula.’ 
One should also worship it as' the dying around the magic formula’ 
(brahmanah parimara); around one die'his hateful rivals and those 
who are his unfriendly foes.i® This appears like an Atharvanic 
magic formula. This portion of the Upanisad seems to have been 
added in the late Upanisadic period. 

(ii) The ChandogyaUpanisad 1,2.10-12: TheUdgItha is identi¬ 
fied with the breath in the mouth, Afigiras reverenced this as the 
Udgitha, People think that it is indeed Ahgiras, because it is the 
essence of limbs. Brhaspati and Ayasya (Ahgirasas) reverenced this 
as the Udgitha. This portion of the Upanisad belongs to Brahmanic 
period. At 3-4 the Brahman is described as the sun. This is pointed 
out to be the honey from all the Vedas, The northern rays 
of the sun are the northern honey-cells. The bees are the Hymns of 
the AV. The flower is Legend and Ancient Lore (Itihasa-Purana), 
From this was produced as its essence, splendour, brightness, power, 
vigour and food. Incidentally this points out the relation between 
the Atharvaveda' and the Itibasa-Puraija-liieraturc. This portion 
of the Upanisad falls under the early Brahmano-Upanisadic period. 

At 3.16-17 a person’s entire life is symbolically represen¬ 
ted as a Soma-sacrifice. For, a person is a sacrifice. His first 
twenty-four years are the morning Soma-libation. The next 
forty-four years are mid-day libation. The next forty-eight 
years are the third-libation. Mahidasa Aitareya knowing this, 
lived for a hundred and sixteen years. Further, when one hungers 
and thirsts and does not enjoy himself, it is the consecration 
ceremony (diksa). When he cats, drinks and enjoys himself- 
he joins in the wposad.ceremonies. When on e laughs and eats an d 

17, Belvalkab and Banade : ibid p. 135, 

J8. ibi(f p. 293. 
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practises sexual intercourse, he joins in the stuta sastra. Austerity, 
alms-giving, uprightness, harmlessness (ahima), truthfulness-these 
are one’s gifts to priests. Death is the ceremonial oblation. When 
Ghora Ahgirasa explained this doctrine to Krsna, the sonof Devaki, 
to Wm he also explained, ‘On the final hour you should take 
refuge in these three thoughts: You are the indestructible ; You 
are the' unshaken; You are the very essence of Life.’ It seems that 
Ghora Ahgirasa preached here in crude form the essence of the 
philosophy, which Krsija preached in the Bhagavadgita.*® This 
portion of the Upanisad falls under late Brahmano-Upanisads. 

(iii) Brhadaranyaka Upanisad 2.5: We are here introduced to 
the famous ‘ Madhu-vidya’ of the philosopher Dadhyac Atharvana. 
He seems to have held the doctrine of the mutual interdependence 
of things, because all of them are indissolubly connected in and 
through the self. All things are related to one another because they 
are bound together by the same basic bond, namely, the self. The 
Earth, Fire, Wind, Sun, Space, Moon, Lightning, Thunder, Ether, 
Law (Dharma), Truth and Humanity are the essence of all things 
whatsoever and all things are the essence of these things, in as 
much as the same law, the same element, the same indissoluble bond 
connects them both. Finally, the individual self itself is the essence 
of all things and all things are the essence of the individual self in as 
much as both of them are held together by the same universal spirit. 
It is this universal spirit which is the Lord and King of all things. 
It is on account of the STupreme Self that all things stand related 
together, All things appear on the canvas of this eternal curtain. 
Thus does Dadhyac teach the doctrine of the supreme existence of 
the One, and the apparent existence of the many.®® This portion of 
the Upanisad comes under the late Upanisadic period. At 2. 6 
the traditional line of teachers of this doctrine is given. 
In the list a number of Atharvana teachers are found, such as 
Gautama, Agnivesya,_ Bharadvaja, Ayasya Ahgirasa, Dadhyac 
Atharvana and Daiva Atharvaija, This portion of the Upanisad 
belongs to ‘the early Neo-Upanisadic’ period. 

At 3. 3, Bhujyu, the son of Libya, who was interested in 
psychical research narrated to YajSivalkya that, while once he was 

19. BEI.va.lkae and Ranade: pp, 396 & 220, Bhandaekar: Vaisna- 

viim etc. p. 15. ■ ■ 

'20. Belvalkar and Ban-adb:’ sup. p. 192 and RVI, U6, 12; 117, 22 and 
e. 47.18, 
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touting, he had gone to the house of one PataSacala Kapya and 
found that his daughter was possessed by a Gandfaarva, who was 
Sudhanvan, the descendant of Angiras. Bhujyu asked this Gandharva 
a very peculiar question: “Where had the Pariksitas gone after 
their mortal existence ?” YajSavalkya told him that Wind (Vayu) 
took them to the place where the offerers of the horse sacrifice go. 
Thus Sudhanvan praised Wind, which is individuality (vijasti) and 

■ totality (samasti) ‘microcosm and mactocosm.’^^ 

At 3, 7, Uddalaka Aruni told YajSavalkya that once he was 
dwelling among the Madras in the house of Patancala Kapya 
studying sacrifice. There he saw the wife of Patancala, possessed 
by a Gandharva who was Kabandha Atharvana, The Gandharva 
asked Aruni and Patancala - whether they knew the doctrines 
of Sutra and Antaryamin. On their replying in the negative, 
Kabandha Atharvana explained those doctrines to them. Aruiji 
asks Yajnavalkya whether he knew those doctrines. Yajnivalkya 
explained to him that Air is the Sutra or the Thread which weaves 
together the different jworIds and the beings that live in them. He 
further tells that the Atman is the Antaryamin, the inner controller 
not merely of the elemental existences, biit also of the Sun, the 
Moon, the Quarters, the Globes and the Ether. Thus the Atman 
is Antaryamin of the Air itself which was previously described as 
Sutra. Thus these doctrines of SQtra amd Antaryamins were already 
known to Kabandha Atharvana even before Yajmvalkya expounded 
them. The sections 3. 3 and 3. 7 of this Upanisad fall under the 
‘middle-upanisadic’ period. 

In 6. 3 there is merely a ritualistic exposition of way to the 
attainment of greatness. This was preached by Aruiji to his pupil, 
YajHjvalkya, This portion can be placed in ‘the middle Brahmano- 
Upanisad,’ In 6, 4 there are some very crudely naive reflections, 

( putting us in mind of the Atharvanic enchantments to secure s^h 

■ results as the winning of a suitable wife, the destruction of a possible 
rival paramour and the generation of the healthiest, strongest and 
the most beautiful and intelligent sons, who will be^ at the same 
time great public men and popular speakers.®* It is interesting to 
notice that this portion of the Upanisad falls under ‘the early Neo- 
l3panisadic’ period. 


21. Belvalkab and Eanade : sup. p. 196. 
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(IV) The Atharvanic Teachers and Their Teachings 

The Atharvanic Upanisads proper have been divided into 
five classes by Deussen They are : (1) Pure Vedanta Upanisads, 
(2) Yoga-upanisads, (3) Saihnyasa Upanisads,*^ (4) Siva-Upanisads, 
(5) Visnu Upanisads. I propose to present a brief account of the 
Atharvanic teachers and their teachings which have got a special 
importance in the light of the genesis of the Atharvanic Upaiiisads, 

(i) MaqdQkya : This Upanisad, although it bears a name 
of a Sakha of the Rgveda, is generally recognised as belonging to 
the Atharvaveda. In form and contents it appears to be almost 
the last of the great Upanipds of the older canon. The Mandukya- 
Upanisad introduces for its first time in the Upanisadic thought, the 
division of the symbol Om into three morae and the fourth moraless 
part. In this Upanisad only, we find for the first time a systematic 
enumeration of the different states of consciousness, corresponding 
to the four morse of the symbol Om. Thus there are four kinds of 
soul, viz., the Vaisvanara, the Taijasa, the PrajSa and the Atman. 
This last is the Upanisadic equivalent of the Absolute. These four 
kinds of soul concern themselves with the gross, subtle, blissful and 
pure existence respectively, Gaudapada tries to incorporate both 
the Maya ( Karikas iii. 27-29 ) and the Ajativada ( Karika iv. 19 ) 
doctrines in his commentary on this Upanisad®®, 

. 

(ii) Ahgiras, Atharvan and Atharva Veda; In Prasna Upanisad, 
Pippalada gives the reply to the query of Bhargava Vaidarbhi that 
the vital breath (Prana) is the most supreme of the five physio- 
psychological entities viz, speech, mind, eye, ear, and breath. Prasna 
2.5.13 contains a henotheistic praise of Prana when it is successively 
identified with the various gods. At 2, 8 it is glorified as Atharvan 
among the Ahgirascs. This shows that Atharvan had secured an 
eminent position among the Ahgirases. Prana is then identified with 
Ekarsi at 2.11. Ekarsi is the famous fire in the. Atharvanic ritual, ' 
It is but natural that Atharvan and the Atharvanic ritual should 
occupy a very high position in an Atharvanic Upanisad, 

Ahgiras is a teacher in the Mundaka Upanisad. A student 

aspiring for the Brahma Vidya in this Upanisad is expected to 
- --- 1 _- -— ^ 

23. DeusSEN ; ihid, p. 9-10. 

24. These are oritioally edited by Dr. B*. Otto Soheader : The minor 
Upanisads, Vol. I. The Adyar Library, Madras. 1912. 

25. Belvalkar and Eanade : op. oit. pp. 95 j 322-326. 
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undergo the Atharvaijic vow of carrying the sacrificial fire on the 
head (Sirovrata ) to qualify himself for it. Angiras imparts 
instructions to Saunaka regarding monism (iii. 2. 8), qualified 
monism (iii. 1. 3 ) and dualism (iii. 1,1). Afigiras’ speculations on 
immorality (iii. 2 ) have supplied many ideas and expressions to the 
Bhagavadgita. A comparison of the second section of this Upanisad 
with the 11th chapter of the Bhagavadgita will bring out this point. 
The case for and against the ritualism has been well brought out in 
the sec. 2 of this Upanisad. In the cosmogony advanced in this 
Upanisad both Sahkhya and Vedantic conceptions are found. In 
the metaphysical attitude of this Upanisad, the teacher Angiras 
had ‘ a reconciling interest at his heart and tries to harmonise the 
different claims of the pluralism, qualified monism and monism.’®* 
On the side of the mysticism the teacher draws a distinction between 
Lower and Higher knowledge. In the Higher knowledge, medita¬ 
tion on Om is advocated. Here also the teacher informs us that 
the disciple must be inspired with devotion for the goal, which is 
the Brahman (ii. 2, 3-4). Angiras figures as a teacher in the Atmo- 
paniaad. At the very beginning he points out that there are three 
types of Purusas, namely, Atman, Antaratman and Paramatman, 
The Atman is the body. The Antaratman is the soul, which 
undergoes different experiences. The Paramatman is the cosmic 
soul (Brahman ), He is the one and eternal. He is the only 
Reality and the world is an illusion. The knowledge of this 
Brahman leads a man to liberation. This is thus the doctrine of 
absolute monism that Afigiras preaches here. Atharvan seems to 
have been a very popular teacher. As has been said above he was 
the chief of the Afigirases.- It was perhaps, on account of this 
eminence of Atharvan, seen also in the contribution of the largest 
number of the hymns to the AV that the Veda was named after him* 
The AV has nine Sakhas according to the Caranavyuha.®'^ At present 
it is preserved in only two Sakhas, viz. the Saunaka and the Pippa- 
lada. A reference to the Upanisad of a third Sakha is found in the 
Trioadvibhutimahanarayana Upanisad.^ In this Upanisad Brahma 
is said to have asked Mahavisnu about the secret doctrine 
of the Highest Principle. Mahavisnu in his reply refers to the 
well-known ancient dialogue, between a pupil and his teacher, 
wbich forms the main contents of this Upanisad and which belongs 

26. Mu^daka Upanisad. 

27, Th© of the AV are the following; « , 

and'^Rmt^. 
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to the Devadars'isakha of the AV^®. Regarding the other Sakhas 
of this Veda we know practically nothing. The Veda of the 
Atharvaiigirasas in the course of time attained a very great 
prominence. For instance the Slta Upanisad points out that the 
Atharvaiigiras Veda is the essence of the three Vedas. The 
Atharvans are identified with the Bhrgus in the Culika Upanisad 
of the AV, or in the Mantrika Upanisad of the Yajurveda.®® It is 
very likely that the families of the Atharvans and the Bhrgus are 
the sub-divisions of the more ancient family of the Ahgirases* 
That is how we get the names Atharvahgiras and Bhrg- 
vaiigiras. The Suryopanisad is the praise of the Surya by 
Atharvahgiras,®^ Atharvan seems to be a very celebrated teacher 
of Yoga. In the Sandilya Upanisad (1), Sandilya is instructed by 
Atharvan into the eightfold Yoga, as a means of securing salvation. 
We arc further told that Sandilya could not secure Brahmavidya 
even after the study of the four Vedas; so he came to Atharvan and 
asked him to teach him the Brahmavidya, whereby he would secure 
eternal bliss, Atharvan instructed him into the nature of the Brahman, 
that it is the one, omnipresent, subtle, pure and conscious cause of 
the whole creation. It bears all worlds and the creatures in it. 
The Brahman is attained through the Yoga alone. Receiving this 
instruction from Atharvan, it seems that Sandilya founded the 
PaScaratra system.*' Atharvan also instructs Paippalada and others 
into the object of meditation. He tells them that Om is the object 
of the meditation to secure the supreme soul, which is manifested 
in the form of Brahma, Visnu and Mahadeva, This trinity of the 
Puraijic Hinduism finds an emphatic mention here. This is ‘the tuft 
of Atharvan’ or ‘the most prominent teaching of Atharvan,’r, e. the 
Atharvasikha. In addition to these Upanisads there are a number of 
AtharvaikasUpanisads. The Atharvaiiras Upanisad proper contains 

29. Cf. mif^T 

30. Cf 

31. See Sandilya Upanisad 2: f W 

WR: # sTTflrsqr^rgfioT «Rgvcrig<Tws 

w.sgruRR'tmi... ?rT 

»TiTn:?n%i 

Also oomfate a similar atatemant of Sa^ijilya given by Sankara in his BhBsya 
on Brahmas^tra II. 2. 44 . 



2S5 


the glorification of Rudra. In this Upanisad, it is pointed out that 
Atharvan { i. e. Atharvanic knowledge) is the well-protected divine 
treasure, The Upanisad gets this name because Atharvan resorted 
to the head and heart of Rudra,^® Atharvan is offered an oblation 
^ong with Prajapati, Anumati etc. in the cremation -rite for the 
Ahitagni in Samnyasa Upanisad. The Yogasikha Upanisad is 
designated as Atharva^ikha by the commentator Narayana. The 
Narayana Upanisad (4) points out that the muttering of the 
mantra, Oi'n namo NarayaijZya, leads the devotee to Vaikuntha, 
and that Narayana is Brahman, This is called the Atharvasiras, 
The Culika Upanisad (6) explains that, the individual souls are 
many and the Lord is one. The Lord is praised by the Bah\?rca 3 
(8) by the seven Samanis (9) and the Bhargavas, who are the 
Atharvans (10), The Bhargavas further glorify the various deities 
in the Athatvaveda,^^ This is nothing but Atharvasiras. The 
Devi Upanisad (1) claims that its teaching is the sacred knowledge 
of the Atharvan. It is further pointed out in sec. 20, that the 
Upanisad is the Atharvasiras, The Ganapati Upanisad contains the 
glorification of Ganapati as the creator, preserver and destroyer 
of the Universe, This knowledge constitutes the Atharvasiras. It 
is the direct preaching of Atharvan. The Mahavakya Upanisad 
instructs into the experience of the Brahman by means of Yoga, This 
constitutes the Atharvasiras. 

(iii) Ayasya Ahgiras is mentioned before as the teacher of 
Udgl tba, _ 

33. Cf. Atharvasiras ITpanfsad, 6. 
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(iv) Ghora Aftgirasa: This teacher of Devakiputra Krsija has 
been already mentioned. The Subala Upanisad (6) teaches that 
Narayana is the creator and controller of the Universe. This 
doctrine of Narayana as the Universal Soul is imparted to Apantara- 
tamas who gave it to Brahma, The latter gave it to Ghora Ahgirasa 
who gave it to Raikva. The latter in turn preached it to Rama 
who taught it to all people (7). The Adhyatma Upanisad teaches 
the doctrine of the unity of the Brahman and Atman. This 
doctrine was imparted in the same manner as in the Subala 
Upanisad, 

.(v) Sudhanvan Ahgirasa: He has been mentioned before in 
connection with the doctrine of the Wind, 

(vi) Dadhyac Atharvana has been referred to before in con¬ 
nection with his Madhu-doctrine. 

(vii) Kabandha Atharvan also figures in the doctrines of Sutra 
and Antaryamin, 

(viii) Gautama : He asks Sanatkumara in the Hamsa Upanisad 
(1) the means of securing the knowledge of the Brahman. Sanat¬ 
kumara tells about the meditation on Hamsa (Jiva) and Paramahamsa 
(Paramatman). He concludes by saying that one reaches the state 
cf Paramahamsa, when one experiences the ten nadts by means of 
meditation. In the Arunika Upanisad, Aruni learns to renounce 
all Jearmans and leads the life of an ascetic to secure the salvation 
(secs. 1-5 ). 

(ix) Bharadvaja ; Garuda Upanisad instructs into the Garuda- 
brahmavidya, which has been handed down from Brahma to 
Narada and from the latter to Brhatsena, who hands it on to 
India. India imparts it to Bharadvaja, who gave it to his pupils. 
It is a regular charm against a serpent-bite.** 

(ix) Pippalada and Paippalada: Pippalada Ahgirasa*® is the pro¬ 
minent philosopher of the Pra^na Upanisad. Six students of Brahma- 
philosophy approach Pippalada and ask him different questions of 
varying interest, Kabandhi-Katyayana was interested in the cosmo¬ 
logical question of creation. So he asks Pippalada a question about 
it. Pippalada in his reply to him, points out that Prajapati, the 
Lord of the creation, existed from eternity, before the creation. He 
produced a pair, namely Rayi and Prana, which may be taken to 


34. Jacob : ibid. p. 9, 

35. Of. Parabrahma Upanisad, 1, ' 
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mean the matter and in-forming principle respectively. The 
combination of these two primordial principles was capable of 
creating every kind of existence. Bhargava Vaidarbhi continuing 
the discussion further asks about the most important element 
which holds in its fold all created things. Pippalada explains to 
him that Prana was the most supreme of all the created elements. It 
is thus clear that the Prana is the in-forming principle of the other 
world and the regulating principle of the inner world. In reply to 
the question of Kau^alya Asvalayana, Pippalada points out that the 
Prana is born of the Self and is spread over the Self like a shadow. 
The Prana enters the body through the work of mind. The Prana 
distributes itself in five forms in the human and the cosmic body. 
This distribution of the Prana brings to our notice the analogy of 
microcosm and macrocosm. Thus Prajapat-i, the source of the cosmic 
Prana, pervades the world; it-is Atman, the source of the psychic 
Prana (iii. 3-6) that dwells in ihe heart. To the question of 
Sauryayani Gargya, Pippalada replies that in deep sleep the senses 
are entirely inactive; but consciousness and consciousness alone 
remains. In this state, the mind is merged in the Supreme Person 
whose essence is knowledge. In the dreaming state imagination is 
fully awake and brings out the experiences of not only the things 
seen, but also unseen. In reply to the query of Saibya Satyakama, 
Pippalada points out that the meditation on different matms of 
Om, the symbol of the god-head leads to the unification of the 
individual and the Supreme Self, Pippalada then explains the 
nature of the person with the sixteen parts, while replying to the 
question of Suke^in Bharadvaja. In the course of this discussion 
he suggests the construction of the personality of man out of the 
fusion of various elements. He finally points out that the individual 
spirit is absorbed in the Life Eternal.®® Such is the teaching of 
Pippalada in the Prasna Upanisad. The Gatbha Upanisad contains 
the Moksa-sastra of Pippalada. The Upanisad gives a detailed 
description of the life of a soul in embryo from the time of conception. 
The soul in that life praises Narayana to be relieved .of this state. 
Pippalada in the Parabrahma Upanisad instructs Mahaiala Saunaka 
into the Brahmavidya. He teaches the meditation on theOm and the 
practice of Yoga to secure the Parabrahma. He further goes on to 
' say that Karmins are required to be born again and again, but the 
Sarnnyasins get salvation. The real Samnyasins need not beep a 
tuft of hair on the head nor put a sacred_thread (YajSopavita 1-15). 
In, the Brahma Upanisad®^, Pipp alada*Ahgirasa instructs Mahasala 

36. BELVALKAE and EaNADE, ibid. pp. 289-297. 

37, Oompara the oomment of 1^5rSyai;ia on this. 
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Saunaka into the mode of the life of the Samnyasins. He teaches 
that the Samnyasins should not keep on their head a tuft of hair, 
or'put on a YajSopavIca. The Atharvasikha Upanisad refers to 
Pippalada as a pupil of Atharvan. Paippalada seems to be a 
descendant of Pippalada. The Brhajjabala Upanisad 1, points out 
that Paippalada had narrated the greatness of Vibhuti and Rudraksa. 
The PaScabrahma Upanisad brings forth the discussion on the 
Vibhuti, the use of which can be made in protecting oneself 
against the evil spirits, demons and some diseases. In this Upanisad, 
Paippalada is told by Mahesia that Sadyojata, Aghora, Vamadeva, 
Tatpurusa and Isana constitute the PaScabrahma ( 1-16 ). This 
is merely the manifestaion of the Brahman, The Highest Brahman 
however, is Mahadeva, This is reached by the meditation on the 
PaScabrahma (22), The Sarabha Upanisad is the Paippalada Maha- 
sastra (32), In this Upanisad we are told that Paippalada approached 
Brahma to know from him the relative importance of Brahma, 
Visnu and Rudra, Brahma points out th.at Rudra in the Sarabha 
form is the highest of all gods. The various adventures of Rudra 
are cited to prove his supremacy. However, there is a unity in the 
trinity, of Brahma, Visnu and Mahesa. This is the Mahasastra of 
Paippalada, The Jabali Upanisad refers to Paippaladi, who asks 
Jabali about the secret Highest Principle. Jabali got this secret 
knowledge from §adanana. Jabali tells the Pa^upata philosophy 
about Jiva (y?asM)and Isa (paiupaii). The knowledge of I^a is 
secured by marking the forehead with Tripundra with Vibhuti. 

(x) Brhaspati is referred to before in the Ch. Up. 

(xi) Rbhu: He seems to be the son of Sudhanvan Ahgiras, 
In the Annapurna Upanisad he teaches sage Nidagha, the Anha- 
purpamantra of twenty-seven syllables. Rbhu got this knowledge 
from his father (Sudhanvan). Rbhu practised penance and 
Annapurna presented herself before him and told him the 
knowledge of the Atman (5-11). In the Tejobindu Upanisad, Rbhu 
instructs the sage Nidagha into the nature of the Absolute (5-6 ). 
The Vataha Upanisad tells us that Rbhu practised penance for 
twelve years, when the Lord assuming the form of Varaha 
appeared before him. Rbhu asked him to instruct him into, 
Brahmavidya. Varaha instructed him into the nature of the 
Absolute (1-3), Then Rbhu tells the sage Nidagha the nature 
of JIvanmukti (4), and the practice of Yoga (5). 

(xii) Bhrgu and Bhargava: Bhrguvalll in the Taittitlya Up, 
is referred to above. One Bhargava Vaidarbhi is mentioned in 
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Pras'na Up. The Culika Upanisad 10, explicitly mentions that the 
Bhrgus, the Atharvanas, praise various deities in the AV (11-15 ). 
The Bhargavas occur as the sages in the Hayagrivamantra, 

(xiii) Saunaka: The philosophy of Mundaka Upanisad is 
taught by Ahgiras to Saunaka, In the Naradaparivrajaka Upanisad 
Saunaka and other great sages ask Narada the means of getting 
the salvation. Narada says that a person, who is purified by proper 
sacraments should pass, to secure the salvation, through all stages of 
life and at the end become a Samnyasin of the Paratnahamsa order 
(1). Then Narada tells Saunaka and others the path of 
Samnyasa (2). 

(xiv) Markandeya; In the Daksinamurti Upanisad we are told 
that Markandeya asked him the secret of his long life. The latter 
told^Saunaka and others that he became a Cirajivinby the knowledge 
of Siva philosophy (SiyatattvajSana), He then points out the 
manner of worshipping Siva facing to the south (Daksinamurti). 

( V ) The Deities Figuring In The Atharvanic Upanisads 

Coming to the various divinities that figure prominently in 
the Atharvanic Upanisads it will be noticed that there is a large 
variety of the deifies presented therein. A brief survey of such 
deities will not be out of place here. 

(i) Vasudeva, Krsna, Narayana And Gopala : 

The Brahmabindu Upanisad refers to the topics such as the 
unity of the Brahman and Atman and points out that the Brahman 
is Vasudeva, who dwells in all beings and in whom all beings reside. 
The salvation is attained when one realises that it is Vasudeva 
(22), The Naradaparivrajaka Upanisad teaches that the Brahman 
is attained when the Samnyasin realises that the Brahman and 
Atman are one and that the Brahman is Vasudeva ( 3, 20). The 
Aksi Upanisad (46) points out that one should realise the Bra man 
which is the same as Vasudeva. Thus Vasudeva is identified with 
the Brahman, which is by nature pure and unqualified, but throug^h 
its miraculous power becomes the creator of the universe. It is to be 
noted that even a Samnyasin is asked to meditate on Vasudeva, In 
the Chandogya Upanisad Krsna is mentioned to be the son of 
Devakl. He is a pupil of Ghora Angiras, Krsna Ahgiras is the seer 
of RV 8, 74. There seems to be a tradition about a Gotra of 
the name Krsnayana (Panini IV. I. 96). So it seems that the sop 
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ofDevaki must have got the name of the sage Krsna, of the 
Aiigiras Gotra to which family Ghora Afogiras belonged. Krsna 
himself was a descendent of Yadu a son of Yayati and Devayani, 
the daughter of Sukra Bhargava.. It thus seems that there is a 
reason to believe that the Bhrgvahgirases were directly associated 
with Vasudeva-Krsna cult and influenced it to a great extent. 
The Gopalapucvatapini Upanisad (1) and the Krsna Upanisad 
(12) make Krsna identical with the Brahman, Further develop¬ 
ment of this cult is seen in the identification of Vasudeva Krsna 
with Narayana. The Garbha Upanisad points out that the soul 
in the embryonic life prays to Narayana to be relieved of it. The 
Narayana Upanisad describes that Narayana is the creator of beings, 
Prana, mipd, senses and five elements. He is the source of Brahma, 
Rudra, Indra, Prajapati and Vasus. He sustains all creation which ul¬ 
timately resorts to Him (1), Narayana is eternal and the one Supreme 
Lord of all (2). Om name Naraya^aya is the mantra, by the recita¬ 
tion of which the devotee goes to the Vaikunfha (4), The Subala 
Upanisad (6) gives in detail that Narayana, the sole lord of the 
universe, is identified with the whole creation. It may be noted 
that in the transmission of this doctrine to the people, Ghora Aiigi¬ 
ras is mentioned tobe a teacher. The Maha Upanisad explains 
that Narayana existed before the creation. He cteated the 10 senses, 
mind, ego. Praria, JLtman, buddhi, the five subtle elements, the five 
gross elements, and his own self as the Purusa. He then created 
Mahadeva, Brahma and the four Vedas (1). - The Paramahamsa- 
parivrajaka Upanisad points out that Brahma came to his father 
Adinlrayaij'a, who told him first the duties of the Varnas and Asra- 
mas. Then Adinarayana explains to him the life and behaviour of 
a Samnyasin. The Gopala-uttaratapini Upanisad maintains that 
Narayana is the best of all incarnations of Visiju, Another element 
in the development of the Bhagavatadharma is the identification 
of Krsna with Visnu. In the Atharvasikha Upanisad (2) Atharvan 
teaches that the symbol for meditation by a devotee is Om, which 
is identified with Brahma, Visnu and Mahadeva, Thus we get here 
the synthesis of the three cults. The Tripadvibhuti-mahanara- 
yana Upanisad refers to the ancient dialogue, famous in the Deva- 
darsi sakha of the AV. In this, Great Visiju tells Brahma that 
the nature of the Brahman is fourfold : Avidya, Vidya, Ananda and 
Turlya. The Tuiiya and Turijailta is Visnu, who is the same as 
Narayana(l). The second section of this Upanisad tells that the lord 
is sdlcdra (manifest) and nitya (eternal). The contradiction implied 
in the bodily form of the lord and • his eternal nature is explained 
away as due to the wonderful power of the lord, Bpth the em- 
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bodied and unembodied forms of the lord are real. In the Avataras 
such as Rama.Krsna and others, the absolute monism is at the basis. 
From Narayana the whole creation proceeds. The world is the 
manifestation of the lord. The Sudarsana Yantra for the worship of 
Mahanarayana is explained in detail in the sec. 6. It may incidently 
be noted that the Ahirbudhnya Samhita*® of the Pancaratra system 
deals mainly with the Sudariana Yantra. The Samhita opens with 
a dialogue regarding the explanation of the mysterious discus 
Sudarsana between Bharadvaja (Ahgirasa) and Durvasas (Bhargaya). 
The latter relates to the former a dialogue between Narada and 
Ahirbudhnya. It is further pointed out in chapter 42 of the 
Samhita, that the Mantras used in connection with this Yantra 
ate all extracted from the AV. It is to be borne in mind that 
the Bhrgvahgirasas and AV influence this Samhita of the 
Paracaratra system. Out of the large number of the Pancaratra 
samhitas, _the following are attributed to the Bbrgvahgirases : 
Ahgiras, Ahgirasa, Gautama, Dadhica, Durvasas, Barhaspatya, 
Bharadvaja, Bhatgaviya, Marka^deya and Saunaka.®® This ex¬ 
plains the part played by the Atharvanic teachers in the 
propagation of the Bhagavata or the Pancaratra system. Elsewhere 
I have pointed out that Saijdilya having received the knowledge 
from Atharvan founded a new (Pancaratra) iastra}^ In the 
Satvata Samhita too Parasurama (Bhargava) asks Narada to instruct 
the Rsis, who were in the search of the place of Hari in the 
Satvata method of worship. The Nrsimhaparvatapini Upanisad 
points out that Prajapati saw the Mantra for the praise of 
Nrsiihha (1.1). This mantra wins over the death (2.1). The Cakra 
of the Mantra is the Sudarsanacakra (5.1), In the Tejobindu and 
Dhyanabindu Upanisads the objects of meditation are laid down to 
be Brahma, Visnu and Siva. The Yogatattva Upanisad describes 
Visnu as Mahayogin. Visnu describes in detail to Brahma, the Yoga 
of eight parts, 

(ii) Nrsimha: The Nrsimha-uttaratapini Upanisad maintains 
that the fourth moraless part of the Om should be achieved 
by this Narasimhamantraraja. Nrsimha is the incarnation of 
Visnu and is the Highest Brahman (5), The Avyakta Upanisad 
explains the great knowledge of Nrsimha (Visnu ) in the Anusfubfa 
metre. Prajapati practis ed penance for thousand years and then 

38. The Ahirbudhnya SamhitUt edited by Dr, F, Otto Sohbadee. 

39*. Cf. Introduction to the P3fioar3tra and Ahirbudhnya SamhitS by 
Dr. F. Otto Sohbabbr, Adyar, Madras, 1916, pp. 6-11. 

40. Of. ^ Sankara on BcahmasHtra II. 2. 42. 

31 
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Saw the Divine Mantra with its subsidiary charms (1), Prajapat 
practised meditation with this Mantra^* for thousand years on 
Visnu riding on eagle, with his head covered within the hood of 
Sesa serpent and with the lion’s face and body of a man with three 
eyes in the form of the Sun, the Moon and the Fire (2). The 
whole creation is eflFected by Prajapati with this Mantra, 

(iii) Varaha: Visnu in the form of Varaha appeared before the 
sage Rbhu, who asked him to instruct him in the Brahma-vidya. 
Varaha points out in the course of teaching that the persons who would 
worship Visiju in the form of Varaha would get salvation in this 
very birth (1 16), Varaha gives out that a man should follow the 
duties of his Asrama and caste. In the last stage of life he should 
become a Sarhnyasin who would meditate on his Varaha-form (2. 
23). In the course of his teaching he points out ,that a man should 
follow the Varnasramadharma and practise devotion to the lord in 
some form or other, 

(iv) Hayagciva: The Hayagriva Upanisad gives the Mantra 
for worshipping this incarnation of Visnu (1-4), 

(v) Rudra-Siva had attained the nature of a benignant God 
and the whole majesty of the god-head by the time of the Yajur- 
veda and Atharvaveda. Even before the Vasudeva-Krsna-cult was 
current, the Svetasvatara Upanisad, standing as it did at the door 
of the Bhakti school, pours its loving adoration on Rudra-Siva, but 
when later on Vasudeva-Krsija came into the field, the germs of 
Bhakti speedily developed. As in the AV, so in the Atharvanic 
Upanisads, the Rudra-Siva worship is also given a prominent 
place next to that of Vasudeva-Krsna. The Atharva^iras 
Upanisad glorifies Rudra as the supreme lord of the universe. The 
Atharvasikha Upanisad (3) maintains tkat Siva is the object of the 
meditation. While'speaking of Om, the Upanisad (2) points outthat 
the sy mbol Om is identical with Brahma, VisQu and Mahadeva, The 
Kaivalya Upanisad advises that for securing the salvation a Samnya- 
sin should devote himself to the meditation of Siva, the lord of 
the universe who* has three eyes and dark blue throat ( 1. 7.). 
Lord Siva is identified with Visnu also (1. 8 ), The study of the 
Sitarudriya is enjoined on the devotee of Siva (2-24), The Brhajja- 

41. The Mantra' is thus: 

Crii i , 

The chapters 54-56 of the Ahirbudhnya SamhUS describe this Mantra in detail. 
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bala Upanisad (1) gives in detail the origin and glorification of the 
ashes with which the body is besmeared. Thus it describes the 
Pasupata vow regarding the use of the ashes. In this Upanisad the 
teacher of all these doctrines of the ashes and besmearing with the 
ashes is Kalagnirudra. The Tripuijdravidhi is also taught by Kalagni- 
rudra (4-5-7). Vasudeva attained his white complexion when he ate 
a bit of the sacred ashes (6-9). The Pasupatabrahma Upanisad men¬ 
tions that Siva is the controlling deity cff all and that he is the lord 
of beings (Pasupati-6). The Bhasmajabala Upanisad describes in 
detail Siva with Uma. Siva then is made to explain the Tripuijdra- 
vidhi (1), Then Siva points out the duties of the Biahmanas who 
to worship Siva-lihga, with Rudrasuktas and with the Mantra,, Om 
namas sivaija. Death in the city of 'Kas'l leads one to Siva. 
Regarding the besmearing of ashes Siva says: W I. 

The Dhyanabindu Upanisad while explaining the details of the 
practice of Yoga, points out that Brahma, Visnu and Rudra are the 
deities of meditation, while practising the breath control (21). The 
Amrtanada Upanisad clearly states the role of the deities Brahma, 
Visiju and Rudra, when it mentions that the Yogin should ride a 
chariot in the form of Omkara, should make Visiju as the chario¬ 
teer and seeking to go to the world of Brahma, he should devote 
himself to the worship of Rudra (2). In the Nllarudra Upanisad, 
Nilarudra is described as having a dark blue throat, a long tuft of hair 
and as being in nature very formidable. He cures gastric troubles 
in the body of a person. He has a bow in his hand and is prayed 
to spare the heroes of the worshipper. He has thousand eyes. He 
is both formidable and benevolent. He is also prayed to cure 
phthisis, Nilarudra is the lord of the open fields (3). This des¬ 
cription of Rudra reminds one of the nature of Rudra—Siva deity 
in the RV and AV. 

(vi) Sarabha: The Paippaladamahasastra teaches in the 
Sarabha Upanisad that Siva assumed the formidable form of Sarabha 
(4). He put a hide on his body and became Virabhadra (6), A num¬ 
ber of exploits of Sarabha are narrated. Sarabha is shown to be 
superior to the incarnations of Visnu such as Matsya, Kurma 
Varaba, Nrsimha and Vamana (13). He is praised along with 
Visnu (16). Sarabha is the same as the Brahman. 

(vii) Rama : In the Ramarahasya Upanisad we are told that 
Rama is the Brahman. Narayana is mentioned to be a part of 
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Rama. Ramatnantra is mentioned along with its details (2), The 
Yantra for the worship of Rama is described (3). The RamapQrva 
and uttaratapini Upanisads describe Rama as the Highest Brahman. 

.Siti and Rama are the objects of worship. They are worshipped 
with help of Yantra and Mantra. Rama-mantra is more meritori¬ 
ous than that of the Ganapatyas, Saktas, Sauras and Vaisnavas 
(Uttara 6, 4). , 

(viii) Sita: Sita, the consort of Rama, is the Prakrti. The 
Saunakiyas.as the Sita Upanisad points out, consider Sita as Prakrti 
to be threefold, viz., one is like logos, the other is found on the 
earth at the tip of the plough, and the third is' the unmanifest, 
form. Sita is delightful to the world on account of her association 
with Rama. She is the source of all things in the world. She is 
the will and power behind the actions also. She is also worshipp¬ 
ed as Viralaksmi. 

(ix) Annapurna: She is the Mabalaksmi with a smiling face 
end hair left loose. She is worshipped with a Mantra of 27 
syllables. She is prayed to bestow food on the worshipper. The deity 
preached the Brahma vidya (the doctrine of Absolute monism ) to 
the father of Rbhu, according to the Annapurna Upanisad, 

(x) Durga ; The Tripuratapini Upanisad points out that 
Tripura is the power of the Lord Siva. Various Mantras, to worship 
Tripura who is the same as Durga, are given (1), When Durga is 
pleased with the worship, she presents herself before the devotee, 
who then sees the Brahman (2). To secure all desires the worshipper 
is advised to worship Kamalmlabhiita*® Cakra(3). The Devi Upanisad 
is the ‘revealed text of the Atharvanas*. Devi Is the same as Durga, 

She is of the nature of the Brahman. The whole world, animate and 
inanimate proceeds from her. The Bhavani Upanisad describes 
the construction and worship of Sricakra, The worshipper is called 
Siva-Yogin, 

(xi) Ganapati: The Gaijapati Upanisad is described as the 
Atharvasirsa, the teaching of Atharvan, Ganapati^® is the Highest 
God and is identical with Brahma, Visnu and Rudra. 

(xii) Surya Almost in the henotheistic manner like Ganapati, 

SQrya is praised in the Surya Upanisad, which is the Surya 

42. For a detailed description of FiSmakalS see BhahDAHKAB; ibii, p. 207 . 

43. Bhandaekar: ffti'd. p. 210, ^ 
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Atharvafigiras. ' O'fn, ghp^ih surya adityah' is the Mantra to be 
used for worshipping. The Aksi Upanisad glorifies the worship 
of the Sun. This enables one to get rid of the eye-diseases. The sun- 
worship here does not show any trace of the foreign influence as 
seen in the latter sect of the Sauras.** 

(xiii) Dattatreya: The Dattatreya Upanisad mentions Datta- 
treya as the son of Atri and Anasuya, He is identified with Visiju. 

Cxiv) Garuda: The Gaiucja Upanisad glorifies Garuda as the 
best of the birds and very much dear to Visnu. His praise is an 
antidote against the poison of serpents and scorpions. 

(xv) Brahma is glorified as a great god along with Visnu and 
Rudra in many Upanisads. 

Thus the Atharvana teachers in these Upanisads taught the 
Bhagavatadharma in its various stages, such as Vasudeva, Krsna, 
Narayana, Visnu and Gopala. They also preached the worship 
of Siva along with Durga, in various aspects. In addition they 
glorified other deities such as Ganapati, Surya, Dattatreya etc. 
They thus first evolved the Trinity of Brahma, Visnu and Siva and 
might be said to have influenced the Pancayatana. worship, the 
worship of the five deities such as Narayana, Ganesa, Sankara, Ravi 
and Devi. This may be an attempt of the fusion of the Bhagavata and 
Siva forms of worship, thus giving rise to the Smarta religion. 

(VI) Provisional Time-Limit 

Let us now turn to the fixing of some approximate limit to 
these Atharvanic Upanisads. Belvalkar places the Munciaka 
and the Pra^na between 900-750 B. C., and the Mandukya between 
750-550 B. C.*® Gaudapada, the celebrated teacher's teach^ of 
Sahkaracarya, commented on Mandukya Upanisad. The Culika Upa¬ 
nisad on account of its theistic Yoga and its Safakhya conception is 
placed by DkuSSEN near the Bhagavadgica, i. e. about 200 A, D.*' 
However, following Deussen’s arguments, it is possible to take back 
this date by a century or two. The Brahma and Samnyasa Upani¬ 
sads have their earlier portion quite as early as 200 B. C., but the 
later parts of these and Aruneya, Kathasruti, Jabal and Paramahamsa 

44. Phandabkab ibid. p. 215 ff. 

45. Belvalkab : Baau Mallik lectures on Vedanta, p. 45 

46. Deusskn ; Schzig Upanisads des Veda, p. 637,. 
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are not later than the didactic form of the epic Mahabharata t. e, 
about 200 A. D.*'^ The Yoga group of the Upanisads are mostly in 
verse and follow the lead of Culika, The earliest of them is 
Brahmabindu and it may be placed about 200 B, C. The main group 
consisting of the Ksurika, Tejobindu, Brahma-Vidya, Nadabindu, 
Yogas'ikba, Yogatattva, Dhyanabindu and Amrtabindu may be 
placed about 200 A. D, Atharvasikha and Atharvasiras are the 
documents of the Pasupata sect. Along with these the others such 
as Nilarudra and Kaivalya may be fixed about 200 A. The 
Mahopanisad is the oldest Vaisnava Upanisad. It is quoted by 
Ramanuja.^® It is placed by DeussEN after 200 A. D. The worship 
of Rama is implied in the RamapurvatapanI Upanisad and it. may 
be between 200 B. C, to 200 A. D. The Ramauttaratapanlya is of 
late origin as it contains passages from the earlier Upanisads. The 
Nrsimhatapanlya Upanisads are commented on by Gaudapada. So 
they cannot be later than 700 A D. The Gopalatapamya Upanisad, 
on account of the element of Radha in it, might be prior to 900 
A. D. All these chronological arrangements are provisional. Yet it 
seems that major creative activity of the Atharvanic teachers of the 
Upanisads must have fallen between 500 B. C. to 500 A. D. The 
compositions like the Mahabharata, Ramayana and Manusmrti may 
easily fall in the central part of this period. 


* 


47. bEUSSESr ! supra, p. 678-715, 

48. FABQtJHAB ; Outline of the religious literature in India, p, 100. 

49. SBJS, vol. XLVIII. p. 522. 
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